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PREFACE 


The first draft of this translation was typed over five years ago- 
Bince it was considered solely an accompaniment to s better edition 
of the text, than that of the Vizianagaram Sanskrit series, it was laid 
by and revised by fits and starts, as the text got corrected. The latter 
was a rather lengthy process, because of difficulties both in getting 
Mss. and in printing Partly as a result of this, and partly because 
Dr. Sen's ill-health prevented him from revising the draft made by 
Mr. Saatri, what is now offered to the public is not as uniform as. 
may be desired. It is hoped, however, that it will prove a reliable sid 
, to such as may require one for the understanding of the Vivarana- 
prameyasangraha. Tn looking through the draft when it was made, 
getting a typescript of it, Jooking up references, occasionally checking 
the proofs, and preparing the word-index, Dr. T. M. P. Mahadevan 
of Pachaiyappa’s College, Madras, bas rendered invaluable service. 
Other willing helpers have been Dr. T. R- Chintamani and Dr. 
V. Raghavan of the Sanskrit Department, University of Madras. 
The Sri Vidya Press, Kambakonam, has done its work with commend- 
able promptitude and care. To all these, we tender our grateful 
thanks. Words will not avail to thank Andhra University for consent~ 
ing to bring out the publication in these days of high coats. 
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VIVARANAPRAMEYASANGRAHA. 


1. That abode of beneficent bliss which, as the self of 
all, delighting all beings here and hereafter, through a fraction 
of itself, shines in the lotus of the heart, into that do ascetics 
enter. 


2. Thiscompendium of the topics dealt with in the 
‘Blucidation’ (the Viverana of Prakaéitman) of the ‘Gloss’ 
(tika i-e. the Paticapadika of Padmaptda) on the ‘Commentary’ 
(ie the Sankarabhasya on the Vedanta Sutras) is written 
to the end of obviating the difficulty due to the relationship 
{of each earlier work to the succeeding one) as the expla- 
nation (only) of those (particular passages) which are to be 
explained (thus failing to give a continuous account). 


3. They, because who have studied the Vedanta of the 
injunction of obligatory study of one’s own section of tha 
Veda and are in doubt as to its (true) meaning, these are the 
persons eligible for (the study of) Ved@nta Sutras, the Com- 
mentary thereon and such other works. 


I. The injunction of study “one’s own section of the 
Veda is to be studied’? is obligatory since there is the dictum 
that “the Veda with its six subsidiaries (disciplines) is 
to be studied and known by brahmin as 4 religious duty 
without any (ulterior) motive"? For, if the study of the 


ITaitt Aranyaks, IT, 15. 
2 Quoted as Xgams in Patasijali'a Mababbigya, I, i,1, (Rielborn, Vol. I, p. 3) 
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Veda be optional there would be (the fallacy of) mutual 
dependence in this way, that when there is the knowledge 
of the meaning (of the Veda) there would be desire, and when 
there is desire there would be knowledge of the meaning 
(of the Veda) for one who has launched upon the study 
of the Veda with its six subsidiaries. Therefore it is only 
on the strength of an obligatory injunction that everyone 
studies the Veda with its six subsidiaries and understands its 
meaning. When owing to the influence of the maturation 
of accumulated religious merit some individual desires to 
attain the unsurpassable (supreme) goal of man, he seeks for 
its means in the Veda and anderstands this (which follows), 
As it is said in the text, “For the love of- the self, however 
everything is dear’, that everything else is dear only as 
subsidiary to the self, he who has no attachment to things 
other than the self is the eligible person ; (by the Upanigadic 
passage) beginning with ‘When the the self is seen, heard, 
and known, all this, indeed, becomes known,’ and conclu- 
ding with “This much indeed is immortality”*, it is declared 
of the seeing (intuition) of the self that it ia the means to 
immortality, the supreme human goal ; (but) as ‘seeing’ which 
is not dependent on human effort cannot be prescribed, the 
‘seeing’ of the self ia restated (in order to show its connection 
with what is to be enjoined) in “The self is to be seen"*, 
and as the means to it (ie. seeing), there is enjoined, in “(It) 
is to be heard, reflected and meditated on”®, ‘hearing’ 


1 Brh,, IT, fv, 8 
2 Bud. IV, v, 6 
3 Ibid., IV, v, 15 
4Tbid., IV, v, 6 
5 Tid, 
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as the principal (means), along with its subsidiaries, reflection 
and meditation, which are auxiliaries in achieving the fruit, 


Il, Now if it be aaid that, since for a peraon learned in 
the Veda with its six subsidiaries though there be knowledge 
of the (literal) sense, there is no understanding of the purport, 
in the absence of inquiry, the sense understood by such cannot , 
be what is intended by scripture, not so (we reply), for this 
purport slone of scripture is declared in the purines. It is 
thue: 

“By the passages of the scripture (the self is) to be heard; 
it is to be reflected on through (sound) reasonings; and after 
knowing, it is always to be meditated upon. These are the 
means to ‘seeing’ (the self). 

“Of these, first, O foremost among ascetics, ‘hearing’ 
consists only in the ascertainment of the express sense and 
purport through marks? like the initial passage etc., 


“jin the case of all Vedanta passages, from the beloved 
mouth of the preceptor. ‘Reflection’ is pondering over 
arguments which are in support of the (Vediinta) passages. 


“Meditation ia one-pointed attention in respect of 
‘hearing’ and ‘reflection.’ What are known as ‘meditation’ 
and ‘reflection’ O wise ones, are both of them 


“subsidiaries auxiliary, to achieving the fruit. Through 
them, O excellent men, are destroyed, without a trace, doubt 
(of impossibility) and delusion (of the contrary possibility).” ? 


‘The six marks determinative of purport sre: the harmony of the initia! and 
concluding passages, repetition, novelty, fruitfulness, glorification by eulo- 
gistio passages or condemnation by deprecatory passages and intelligibility 
in the light of reasoning, 

2Manayopapuraus, ch. IV. 
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“ Hearing has priority over reflection and even medita- 
tion. Itis the immediate cause, indeed, in the origination 
of knowledge, O wise ones, 


“More remote is reflection which excludes other (views); 
so too is meditation (thereon); calmness, restraint of the 
, Senses etc. belong in sequence to the body of modus operandi. 


“Then, for the one who is well-established in the atudy of 
the Veda with all its subsidiaries, there arises from 
the Vedic passages a certain mental psychosis, which is pure 
and whose sphere is the unity of the inner (self) and Brahman. 


“The manifestation of intelligence which occurs on that 
(occasion), which is self-established and beneficient, that alone 
is Brehman-knowledge; that alone is the destroyer of 


“Through the instrumentality of the (sacred) word there 
arises forcefully a mental psychosis, perfect and firm, which 
has the form of the identity of the inner (self) and Brahman. 


“ And the seer of that (psychosis) is the inner self, which 
is self-lnminous by its own nature that is identical with pure 
Brahman, 


“The self-manifestation (of Brahman) in its own nature, in 
that (psychosis), O great sages, is talled Brahman-knowledge. 
The ignorance of that (Brahman) is revealed by intelligence, 


“and is established only as an appearance; like the owl's 
{experience of) darkness (during day-time), it is, in truth 
non-real; it devours itself by itself. 


3 Parkéaropapuraye, oh, XIV 
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“The serene self, O wise ones, (destroys) by itself nes: 
cience and its effects. In its nature aa the perfect Brahman 
it alone remains over. 


“The being which thus remains is the sphere of one’s 
own experience alone. That by which this is established, O sup- 
reme among the learned, (that) is indeed divine knowledge. ‘1 

. 


Ill. Now, even thus, an injunction in respect of 
‘hearing’ ia not intelligible- It is thus: Is that (injunction of 
hearing) an injunction of the novel (apUrva-vidhi) like (the 
one prescribing) the jyotistoma etc. or is it a restrictive 
injunction (niyamavidhi) like (the one prescribing) the 
pounding (of rice-grains in 1 mortar) etc., or is it an exclusive 
injunction (parisankhya-vidhi) like (the one prescribing that) 
only five five-nailed animals may be eaten etc.? Not the firsts 
since in respect of the perceptible fruit, Brahman-knowledge, 
instrumentality is established for the ‘hearing’ etc. of the 
Vedanta through co-presence and co-absence. Indeed, it is 
patent in the world that the ‘hearing’ of medical science is in- 
atrumental to the understanding of its subject-matter. Not 
the second, because of the absence of a ground for the dssump- 
tion of an adrsta consequent on the restriction. In the 
pounding etc., however, the final aptrva, born of the adrsta 
consequent on the restriction, is itself the ground of the 
aasumption (of an adysta from the restriction). Nor is 
Brahman-knowledge born of adysta, for there is no instance 
of bare co-absence. For it is not within observation that even 
when there is the ‘hearing’ etc. of the Vedanta, Brahman- 
Imowledge does not arise (merely) because of the defect, 
namely, the absence of an adrsta consequent on the restriction, 


1 Manavopepurans, ch. TY. 
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And even if knowledge were somehow born of adrsta, such an 
injanction would conflict with the Commentary (of Satkara)? 
since in the commentary on the aphorism relating to (harmo- 
nious) synthesis (the existence of any) injunction (in respect 
of hearing) is refuted with great effort. Otherwise there is 
the contingence of sentence-aplit (vikya-bheda) in the case of 
the Vedantas, as having injunction for purport andas having 
Brahman for purport (at the same time). Nor even the third, 
since, as in the relinquishment of (the eating of) other animals, 
when the eating of five-nailed animals es also of the other 
animals not having five-nails is established otherwise (e.g., 
natural appetite), there is not establishment through any 
source other than the Upsnisads, for the intuition of the self, 
Therefore there is no injunction of ‘hearing.’ 


IV. To this it is said (in reply). In respect of adhya- 
yana, though having the perceptible fruit, viz., knowledge 
of dharma, a restrictive injunction is certainly admitted. 
Now if it be thus even in the matter of the knowledge of 
dharma, which is s minor human goal and is remote, 
need it then be said that there is restrictive injunction with 
regard to ‘hearing’ as the means of Brahman-intuition, the 
supreme human goal? If in the study of the Veda, the (final) 
aplrva of the sacrifice, born of niyama-'drsta, be the ground for 
the assumption of that (adrsta), then, even in respect of ‘hear- 
ing’ let Brahman-knowledge be the ground of the assumption of 
that; for Brahman-knowledge is born of all adrstas, since there 
is the smrti, “ All action in its entirety, O Partha, attains its 
consummation in knowledge.”? There, indeed, the word 


1 Here as elsewhere in this work ‘Commentary’ means’ Sonkars's commentary 
on the Vedanta 8Gtres, 


Bb, Gite, TV, 88 
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‘entirety’ is employed, only in order to include ‘hearing’ etc., 
after removing the erroneous notion that the word ‘all’ is 
used only in relation to the well-known sacrifice etc.; else 
it would be (idle) repetition. If injunction be admitted (in 
respect of dharma) considering the sin that would attend on 
the non-performance (of such dharma) since there is the 
dictum “The twice-born, who exerts himself in other things 
without studying the Veda soon attains éndra-hood, even 
while alive, along with his family"? let this be so even in the 
present context; for there is the smrti predicating sin thus: 
“The sannyasin who, relinquishing the obligatory rites, 
remains without ‘hearing’ the Vedanta, certainly perishes 
without doubt.” ? 


V. Now in respect of Brahman-knowledge there is not 
established by co presence and co-absence the instrumentality 
of any other (means) except ‘hearing’ since the attributeless 
Brahman is to be known through the Vedinta alone. How then 
is restriction (in respect of hearing) made out? It is not so, 
Just as in, “He pounds the rice-grains” ® there ia restriction 
with regard to pounding, though in respect of the rice-grains, 
generative of an apUrva known only from the éastra, 
there is not established by any other source such means as 
husking with finger-nails etc, so let there be restriction 
in respect of ‘hearing’ too, even without there being any 
option, If restriction be (admitted) there (in the case of 
pounding) in view of rice-grains as such in their generic 
nature being secured (through other means), that 
(restriction) applies equally here; for there may well be 


1 Manu Smrti, 11, 168. 
48ambopapuriya, ch. I. 
Sp, 88., I, xix, 2 
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stated (the establishment through other means of) the know- 
ledge of a content as such in its generic nature, If then 
(it be said that) with regard to pounding, the injunction though 
certainly of the novel is in effect spoken of as a restriction, 
that may be so even in the case of ‘hearing’. 


VI. Nor is there conflict with the Commentary, since 
only the injunction of ‘seeing’ is there refuted, If indeed 
‘seeing’ were enjoined, then since according to the rule “ The 
root and the aflix together signify primarily what the affix 
denotes” the injunction which is the meaning of the affix 
(tavya) would alone be primary, ‘secing’ which is the meaning 
of the root would be secondary, and the adjunct thereof 
viz., Brahman, would also be still more secondary; then 
Brahman would not be established by the Vedintaa. But 
if shearing’ be enjoined for the sake of what is primary as the 
fruit, viz., the ‘seeing’ of Brahman, there is no defect what- 
ever, 


VII. And (the objection of) sentence-split, is it raised by 
some one of us (Advaitins), or by the Mimiinsaka? Not the 
first ; for even in the Vedanta, in the text “They desire to 
know (Brahman) through sacrifice,” } an injunction in respect 
of sacrifice etc, as a means to knowledge is admitted through 
sentence-split in the texts of subsidiary import. Not the second; 
for, in the section dealing with Pretagnihotra, after enjoining 
the holding below (of the fuel) in the passage “He is to walk 
holding the fuel below (the handle of the sacrificial ladle),” itis 
said ‘For he holds it sbove for the gods;” in that case, itis de- 
termined, in the section “But it is an injunction in respect of 


1Brh., TV, iv, 22. 
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holding, because of novelty,” + that the holding above in the 
case of (oblations made to) the gods is enjoined, though occurr- 
ing in the middle of a different context (i.e. the Pretagnihotra). 
If eomehow Prabhakara does not admit this section, even 
thus, in the section dealing with the Darsapurnamiasa, he does 
admit an injunction with regard to a set of observances, for 
@ woman in her courses, thus “The observance should be 
kept up for three nights;’’ therefore, let ‘hearing’ be enjoined 
even in the section that treats of Brahman; what is the loss to 
you? If now, you are dissatisfied, because sentence-split is had 
recourse to (in that case) as there is no other go, there being 
no possibility of the set of observances having any (appro- 
priate) connection with the context, while here that is 
inappropriate, since for the tavyasuftix syntactical connec: 
tion is possible at least in the sense of ‘fitness’, then, let the 
pasaage, “Hence the Brahmin having fully acquired learning 
etc.?” be injunctive of ‘hearing’ etc.; for, as the passage occurs 
not after the commencement (of any specific topic), there is 
not the said contradiction: (and) although at first sight there 
is not the cognition of ‘hearing’ etc., on an examination 
of the passage, the purport of the passage (is seen to be) the 
injunction of ‘hearing’ etc. 


VIII. By the aphorist® himselfin the aphorism “ There 
is the injunction of something else auxiliary (to knowledge)’, 
after assuming as established the injunction with regard to 
‘punditya’ and ‘balya’ which consist of ‘hearing’ and ‘reflection’, 
there is declared the injunctiveness of ‘mauna’ consisting in 
contemplation, in the remaining part of the passage ‘atha 
VPM, TT, i, 6 5) 

2 Brh., TI, v, 1. 
3 Badaniyona 
4 Br. Sti, IIT, iv, 47 
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munih’; hence {the objection of) not conforming to tradition 
is thrown far off. Now, even thus, in the case of ‘srotavyah 
(is to be heard)’ which is known from one’s own section of the 
Veda immediately after the stady (of it), the unintelligibility 
of its being an injunction of ‘hearing’ continues as before’; 
if this be said, no; for, the tavya-suffix is sanctioned in 
respect of injunction too; (and) since in parallel contexts in 
other srati texts, e. g. “seek to know that’ an injunction of 
‘hearing’ has necessarily to be admitted (even) through 
sentence-split, there is no room for your dissatisfaction (about 
sentence-split in the present case). Nor may it be eaid that in 
one and the same éakhi (unlike the above-mentioned instance 
of different sakhis - the Brhadaranyaka and Taittirtyaka), a 
two-fold injunction of ‘hearing’, in the form “(The self) is to 
be heard”, and ‘Having accomplished panditya (i.c., sravana)”, 
isa (pointless) repetition; for while there is injunction in 
one case (the earlier), in the other there is mention of 
specific details after restating the injunction. Or else,” just 


4 Ginco the tavyn-suilix may signify mere worthiuess, not av injunction; ond 
tho former scuso secms more probablo, bocuuse of the defect of aontonce-split 
if druti be understvod to teach both the uature of the self and the obligation 
to Inquire into it, 


£ Tuitt., TI, 2; hore, the request is for instructiow about tho self; the roply 
both atates the nature of that self and prescribes inquiry into it; sentences 
split is ubvious but bas to be ignored in such a caso and tho injunction 
recognised. 





4 Tho reason for the alternative explanation is probably that Sankara in his 
bhisya on Brh., IIT, v, 1 treats it not ay giving details of hearing, eto., but 
as culminating in the exposition of renunciation. The two Maitreyi-brabmanas 
constitute Il-iv and I'V¥-v of the Srhaddranyaka Upunigad, The letter re- 
states with very Httle variation Yajiiavalkya's teaching to Maitreyi (wherein 
occurs the text “‘érotavyah"}. The reason for the repetition of this teaching 
ia thus given by Satkera: “In the Madhu-kinds which predominates in 
soriptural statements, the truth of Brahman hax been ascertained. In the 
chapters relating to Yajfisvalkys, which predominate in reasoning, by 
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as the two Maitreyi-Brahmanas are non-repetitive, since one 
(the later) is of the nature of a concluding statement (upa- 
sarnbBra), similarly let there be two ipjunctions of hearing. 
Therefore the injunction “(The self) is to be heard” iscortainly 
intelligible. 


IX. It has been said in the words of the purana that of 
these ‘hearing’ consists in the inquiry into Vedanta passages, 
and the ascertainment of the purport of the passages through 
marks like the initial passage ete. And thus the inquiry into 
the Vedanta passages is to be undertaken by the eligible 
person, who has no attachment, for the sake of that 
intuition of the self which is instruments! to immortality. 
The man who has studied his own section of the Veda, under- 
standing this much even from the Veda, subsequently doubts 
in this manner: Ts non-attachment slone the qualification 
of an eligible person? Oris there any other also? And 
what is the valid means of knowing the various qualifications 
and the eligible person qualified by them? And is the 
inquiry into the Vedsnta passages fulfilled even with the 
inquiry into dharma or not? How are the Vedanta 
passages to be inquired into? What is the characteristic of 
the true nature of the self? And what is the means of valid 
knowledge in respect thereof? And for that means of valid 
knowledge is there conflict with any (other) or not? Is 


astting up opposite sides, the same subject has been discussed more hy way 
ofa debate. In the fourth chapter, by means of questions snd answers 
between the teacher and bis disciple, it has sgain been discussed at length 
and brought to a conclusion. Now the present section relating to Maitreyi 
in being introduced as » conclusion of the proposition (2) regarding the same 
topic. And there ia the method adopted by the authorities on logic, as stated 
in the following definition: ‘The restatement of a proposition after stating 
ths reason is conelusion,'” (Madhavananda’s Translation, p. 771). 
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knowledge, whose sphere is the real, instrumental to immor- 
tality in combination with works (karma) or by itself alone? 
Tf it be instrumental bysitself alone, what is the evidence? Of 
what nature is immortality? And what is the evidence for 
it? These doubts and also others of this eort are to be settled 
by principles of varions kinds. Desiring to indicate those 
principles and determining, first, through (logical) principles, 
the injunction which is associated with the triple annbandhas,? 
viz., the eligible person, the content and the fruit, and is 
cognised from the passage “ (It is) to be heard,"* the supre- 
mely compassionate and venerable Badarayana indicated its 
import—viz,, the obligatoriness of inquiry, which constitutes 
the introduction, as being instrumental to activity in respect 
of the entire sacred teaching to be set forth later (in the 
Vedantasiitras)—in the aphorism: “Then, therefore, the 
desire to know Brahman. ”* 


X. In this, the meaning of the word ‘then (atha)’ is 
the very person cognised as eligible in the passage “For the 
love of the self, however,”* as being possessed of the four 
means synecdochically indicated by non-attachment, What is 
said in the passage, “There is, however, no hope of immor- 
tality by wealth,”® that there is no immortality through the 
wordly deeds and Vedic rites synecdochically indicated by the 
word ‘wealth’, this itself is stated as the reason, by the word 


1 Anubandhas are supplements which come to be discussed before any trentise is 
bogun, At the commencement of a treatise ara set forth tho content of that 
work, the fruit to which it teads, the kind of parson who is cligible therefor 
and tho varions relations that subsist among the three, 

2Dwh,, II, iv, 5 

8 Br. 80,142. 

4 Brh,, II, iv, 5. 

3 Brh., IT, iv, 2, 
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‘therefore {atah).’ It is said in the passage beginning “When 
the self, verily, (has been seen, heard, etc)", that ‘hearing’ in 
the form of inquiry into the Vedanta passages is to be under- 
taken, for the sake of that intuition of the self which is 
instrumental to immortality; all this is to be understood by 
the word 'brahmajijritsa’ (desire to know brahman). 


XI. Now, is this aphorism injunctive, or is it re- 
petitive? Not the first, since the suffixes, lin, lof and tavya 
are not found. Not the other, since as not prompting to 
activity, there is the contingence of the non-comprehension 
by it of an injunction in respect of hearing. Not so; for (the 
word) ‘kartavyah (to be undertaken)’ has to be supplied. If it 

be ssid that, since cognition and desire which are object+ 
dependent are impossible of being undertaken, the word 
‘jijiiasa’ would not relate syntactically with the supplied (word), 
then, hecause of this very unintelligibility, let inquiry, which 
is capable of being undertaken, be secondarily implied by the 
word ‘jijfiter’, And the relation of inseparability (required 
for the secondary significance) is easily achieved by the appli- 
cation of the rule of ‘grasping tight as with) tongs.’ Grasped 
tight indeed is inquiry between ‘cognition’ and ‘desire’, for 
when, first, there is desire, only when there is inquiry subse- 
quently, is there the origination of cognition. Nor may it be 
said that in the case of (this) secondary implication there 
would be established only the content-anubandha, namely, 
inquiry, and not the fruit-anubandha, namely, Brahman- 
knowledge: for through non-exclusive implication? the 


'Frh., FV, v, 6. 
2 In non-cxolusive implication (ajahallaksans) on elliptical sense is completed 


without the exclusion of the primary senre; ¢. g., in “The white rans," the 
Word “white” implies “white horse”. 
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(express) sense of that (word, Brahmajijiiass) is also admitted. 
As the generation of Brahman-knowledge is otherwise un- 
intelligible, it follows that the object of inquiry is the Vedants 
passage. Indeed, we do not observe Brahman-knowledge in 
the cage of those who inquire into anything else. As its 
being the fruit is otherwise unintelligible, it is established 
that Brahman-knowledge is instrumental to release. For, 
the fruit is what is desired by eligible persons. And here the 
persons endowed with the four means desire nothing else 
than the destruction of misery without a trace, the attain- 
ment of unexcellable bliss and the means thereto, As it 
is impossible for the knowledge of the real to be of the nature 
of the destruction of misery or the attainment of bliss, by 
elimination, it (knowledge) is the means thereto. Hence the 
entire meaning of the Sruti is epitomised in the aphorism 
thus: as release is not achieved by works (karma), inquiry into 
the Vedanta passages is to be undertaken by a person who is 
endowed with the four means,’ for the sake of Brahman- 
knowledge which is instrumental to release, That the 
obligatoriness of inquiry is instrumental to activity in respect 
of the éastra is thus established by co-presence and 
co-absence, When there isan injunction possessed of the triple 
anubandhas, men act, since it is so observed in jyotistoma etc, 
‘When, however, there is not (such an injunction) they do not 
act, ag no activity is observed in (respect of statements of fact 
like) “The world consists of seven islands”. 


XII. And that obligatoriness of inquiry, which is the 
cause of activity in respect of the dastra to be set forth 


Ssdhans-catustaya: discrimination between the res! and the unreal, non- 
attachment to the enjoinment of fruits here ond hereafter, the six virtues- 
oplunness eto., and longing for release. 
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later, is determined by this first aphorism in this manner :— 
the (study of) the Sistra in question ought to be begun, 
for it has s possible object and fruit, like ploughing ete. Nor 
may it be doubted that this matter is not established by the 
aphorism, there being no mention of the content and the 
fruit in the aphorism, since although not expressly mentioned, 
it is indicated by implication. Indeed (such) indication is 
ad ornament, not a defect, in the case of an aphorism. 
Of the Vedintas investigated by the sastra beginning 
with “That whence for this what begins with origi- 
nation”! the content is the oneness of Brahman and the 
self, which is established in Sruti-texts like “This self indeed is 
Brahman”? etc. And that oneness is indicated aphoristi- 
cally in the aphorism by the word ‘Brahman’ which denctes 
the reality which is impartite and homogeneous. ‘The fruit 
ig the removal of misery and the attainmont of Brahman, 
ag established in sruti passages like “The knower of the 
self crosses sorrow, ""® “Lhe knower of Brahman attaing 
the highest 4. And these two are certainly indicated 
(aphoristically) since there is the mention (in the aphorism) 
of Brahman-knowledge which is instrumental thereto. Not 
only has the aphorist aphorised the content and the fruit 
but he intends also their justification thus:—the sastra 
in question has a possible object and a possible fruit, 
since it is hostile to bondage of the nature of nescience, 
like waking cognition.* Nor may it be said that the negci- 
ence-nature of bondage is not indicated in the aphorism; for 
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it is indicated even by the acceptance of the removability of 
bondage by knowledge. It is thus: the removability of 
misery without residue is admitted by the aphorist so that it 
may be established of Brahman-knowludge that it is the fruit. 
And all bondage whatever, like cognisership, agency, enjoyer- 
ship, is certainly misery, since it is the cause of misery. 


XII. Here it must be investigated whether this bon: 
dage is real absolutely or not absolutely. In tbe first case, it 
could not be removed by Brahman-knowledge. The few 
among us, however, and the others, who admit that the 
removal by knowledge is of the absolutely real alone, they are 
to be asked: does knowledge generate the excellence called 
yemoval in its content or in its locus? On the first alternative 
again would it remove its very content, the transmigrating 
self, or only the attributes present in it, or only agency etc., 
which are opposed to impartiteness, homogeneity etc., made 
known by it, or only the non-knowledge present in the con- 
tent? It cannot be the first, the second or the third. For the 
cognition of the dark-blue part of a multi-coloured fruit like the 
mango does not remove either its content (the dark-blue part 
of the fruit) or the taste etc., inherent in it, or the (apparent- 
ly) contrary attributes like yellowness. On the fourth 
(alternative), however, there results our own view. Even on 
the view that there is excellence (generated) in the locus, is it 
the removal of the locus, or of its qualities, or of the attri- 
butes relating to both the locus and the content? It is not the 
first, because of the contingence of the destruction of the self 
every moment. Not the second, since by the cognition of pot 
there is not removal of the qualities like dharma (religious 
merit), present in the self. Not the third, since by the cognition 
of one’s own body there is not removal of the relation between 
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body and self etc, Even real bondage is removable by 
knowledge since there is the sruti, “Having known thet 
alone, he transcends death?;” if this be said, no; for druti is 
neutral in respect of the reality or unreality of bondage. By 
us, however, the nescience-nature of bondage is assumed for 
the sake of the intelligibility of gruti; it is analogous to the 
assumption of an aptrva by you for the intelligibility of the 
instrumentality to heaven declared by éruti in the case of the 
jyotistoma etc. If (it be said) there is a ground for assump- 
tion there, viz., the constancy of the pervasion that for rites 
which are momentery there is no instrumentality in respect of 
future fruit, then, here too, let the constancy of the pervasion 
that knowledge removes non-knowledge alone be the ground 
for assumption. Hence there results non-absoluteness of 
bondage Thus, therefore, in the case of bondage, removable 
by Brahman-knowledge, its nescience-nature is indicated in 
the aphorism itself. 

XIV. Now, if this be so, the nescience-nature of that 
(bondage) ought to have been stated expressly by the 
aphorist, since it intimates the commencement of the entire 
distra by way of establishing the content and the fruit; if not 
expressly stated, there is the contingence of that (the nesci- 
ence-nature of bondage) not being the purport. If this be 
said, then this bas certainly been stated expressly in the second 
chapter, in the aphorism, “On account of its having for its 
essence the qualities of that’* etc. And this is the meaning 
of the aphorism: if it be said that the omnipresence of the 
self is a contradiction, since its going out of the body, reach- 
ing the other world and return to this world are declared by 
éruti, no (the aphoriam replies), it is on account of its having 
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for its essence the qualities of the intellect ; by the reciprocal 
superimposition of identity between the intellect and the 
self, there arises for the omnipresent self mere conceit in 
the going out etc., which are the qualities of the intellect 
alone; and thiais re-stated by sruti for teaching the real 
nature (of the self). Then, the aphorism whose content is super- 
imposition should have been set forth at the very outset, since 
it is the introduction to the commencement of the entire 
ftstra ; and the introduction is that which, having apprebend- 
ed in the intellect, even beforehand, that which is to be 
taught, describes something else which is for the sake of that; 
if this be said, no; for it is impossible for the aphorist who 
hes set out on (the task of) exposition to state initially an 
aphorism which is concerned with the refutation of objections. 
After expressly premising what is to be expounded, to exhibit 
later the grounds for its establishment, that is exposition. 
And thus, after showing in the first chapter the harmonious 
synthesis of the Vedantas in Brahman, there is to be under- 
taken subsequently the justification thereof, viz., the refuta- 
tion of objections, If the particular harmonious synthesis 
(of the Vedantes in Brahman) were not shown first, the 
suspicion of its contradiction and the refutation thereof 
would be coritentless. Now, if this be so, if superimposition 
be not stated first, there would be no activity in respect of 
the distra, since the content and the fruit would remain un- 
established. It is not so, as it has been demonstrated that, 
though superimposition is not directly stated in the first 
aphorism, it is indicated by implication; activity in respect of 
the dastra is certainly established. 


XV. Now, though indicated in the aphorism, super- 
imposition cannot stand to reason. —It is thus; the self and 
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the not-self are devoid of the reciprocal superimposition of 
identity, since nowhere can the one be of the nature of the 
other, like darkness and light- Nor is there non-establish- 
ment of the probans. The two (self and not-self) in 
question are destitute of identity, because of having contrary 
natures, like darkness and light. Nor (again) is this probans 
non-established. The two in question are of contrary nature, 
since they are tbe spheres of the notions of “thon” and 
“1”, like Devadatta and his enemy. Nor may it be said thus: 
for Devadatta there is the notion of “I” in respect of the 
assemblage of his body etc., and in respect of that alone there 
is for his enemy the notion of “ thou”, and there is no con- 
flict here; when thus, in the case of the enemy too, the 
(two) notions are applied in an inverted order, the example 
would be devoid of the probandum-. Indeed, the two contents 
of notions belonging to two different loci are not meant to be- 
the example; what then? (The contents of two notions) having 
the same locus. The two forms independently are not meant 
to be the example; what then? The example is the combined 
form which is established by the cognition of Devadatta and 
the cognition of his enemy; so there is not the said defect, 


XVI. This may be (urged). The self and the not-self 
well-known in the world, are these made the subject here? 
or those which are established by the followers of Prabhakara 
etc.? or those which are established by the Vedantin? Not 
the first, since the first two inferences would establish what was 
already established, while for the third inference there would 
be conflict with experience. In the world, verily, the self is 
the assemblage of factors beginning with the body and ending 
with intelligence, and the not-self is stone etc. And their 
oneness or superimposed oneness is not acceptable to the 
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Vedantin. Nor is the conflict experienced between them 
invariable. Not the second (alternative). For, the followers 
of Prabhakara etc. say that the self is something inert 
{non-intelligent) the locus of cognisership, agency, enjoyersbip, 
etc, and that the not-self is the entire universe (consisting) 
of sense-organs, body etc. Here in the view of the Vedantin 
the locus of cognisership etc., is egoity, and its cause is inert- 
ness, nescience; thus both are included in “‘not-self” alone. 
And thus as the conflict due to superimposition of identity ia 
not admitted in the single factor, the not-self, there would 
remain the two-sforesaid defects.1 Not the third (alter- 
native), For the Vedaintins say thet the self is a mass of 
intelligence devoid of all fluctuations and that everything 
different from that is not-self. Here, what is meant to be the 
probans? Is it each being the sphere of both notions? 
or is it the self being the sphere of the notion of “I” and 
the not-self of the other? On the firet, there would be the 
non-establishment of existence (of the probans in the subject); 
on the second, there would be partial non-establishment (of 
the probans); for there is not the notion of “thou” in not- 
selves like the body, the senses, the internal organ, the vital 
air etc, Although it is not present from the point of view 
of empirical usage, yet from the view-point of the sastra, 
according to this definition, that the denotation of 
“thou ” is what is illumined by intelligence, there is certainly 
the notion of “thou” in regard to that (body etc.); if thia be 
said, even thus that defect persists, since for the Vedantina 
there is not the notion of “I” in regard to the self which is 
self-luminous intelligence. Therefore the inference is not 
established. 


I. «., establishment of the established 
ang conflict with experienee, 
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XVII. To this it ie said (in reply). As against the 
Vedantin the inference is certainly established. Nor is there 
pertial non-establishment (of the probans) in respect of the 
self; for, even of the self-luminous, it is possible to speak 
figuratively as the sphere of the notion of “1”, since 
in egoity it is capable of very clear empirical usage. Nor may 
it be thought thus: there is inconclusiveness (of the probans) 
aince there is no conflict between two intelligences, witnesses 
of two bodies, though reciprocally the denotations of “ thou ” 
and “I”; for intelligence cannot be the denotation of “thou”, 
defined by the characteristic of being illumined by intelli- 
gence. That kind alone is here in view, but not the denota- 
tion of “thou” as in wordly usage. Even thus by this 
inference, opposition is established through the cognition (of 
them), but not through their own nature; if this be said, 
then let it be thus: the self and the not-self are of contrary 
nature; because of being subject and object (respectively), 
like the organ of sight and colour. Now, the self which is of 
the nature of intelligence is experienced to be helpful to the 
not-self which is of the nature of non-intelligence, because 
of being that which establishes it (not-self); therefore, in 
establishing (between them) an adverse relation which is 
either of the character of the relation between the killed 
and the killer, or of the character of incapacity to abide 
together, there is conflict with experience; and thus the 
example would be devoid of the probandum. If this be said, 
it is not go, for as between existence and non-existence, what 
is meant here by opposition is that which is characterised 
by the absence of the capacity for either to be identical with 
the other. How, then, is there the example of darkness and 
light in the middle inference ? If it be said it is becanse their 
opposition consisting in incapacity to abide together is well 
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known, it is not so; for in a dimly lit room darkness abides 
together with light; else, here too, as in a well-lit region, there 
is the contingence of seeing colours clearly. If it be said 
that by the words ‘darkness’ and ‘light’ are implied 
(synecdochically) ‘shade’ and ‘sun-shine’ which form por: 
tions of them (darkness and light), even then, the heat which 
is cognised in different degrees in the shade which is of one 
and the same nature, indicates the necessary presence of its 
substrate, sun-shine, too; hence their abiding together is 
difficult to avoid. So too, if for the words ‘darkness’ and 
‘light’, ‘cold’ and ‘heat’ which reside in ‘shade’ and 
‘sun-shine’ (respectively) be adopted (as the sense) through 
secondary implication, (their) abiding together is still easily 
established. Therefore, this alone is the conflict between 
darkness and light, that not for them is there capacity for 
identity (tadatmya) as there isfor the genus and the particular. 


XVIII. Now, in the example of darkness and light, 
there is a conditioning adjunct, viz-, their being of the nature 
_of non-existence and existence (respectively); the logicians say 
that darkness is the absence of light; and the followers of 
Prabhikara say that darkness is the absence of the perception 
of colour. If this be said, it is not so; for the nature of non- 
existence is not possible for a thing characterised by the 
possession of different states (of existence) like increase and 
decrease ; (further) as having a blue colour, it is a substance. 
Now, on the view that darkness is an existent, how is there 
the cognition of darkness, in a place where there is intense 
light, for a person whose eyes are closed, inasmuch as its 
removal by intense light is admitted? As for abiding together 
that was stated above only in dim light. If this be said, no; 
for it is intelligible that the cognition is of the darkness 
which resides inside the orb (of the eye). Nor is the sppre- 
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hension of an object inside (the orb) impossible for the sense 
of sight; for it is observed that a person with closed ears 
apprehends the inner sound. Nor is there thus the contin- 
gence of apprehension even of the black pigment etc., inside the 
orb, by one whose eyes are closed; for there is the restriction 
that in the case of coloured objects other than darkness, 
apprehension is by the sense of sight, (only as) assisted by 
light. Then it may be held: if darkness be a substance, then 
for the darkness which has been destroyed by light there 
would be no origination suddenly when the light is removed, 
since the origination of substances which are effects is only 
through the stages of binary atoms etc. This is not so, 
because for those who maintain the view of illusory manifes- 
tation, sequence is not required. As for the cause, that is but 
primal nescience. Even then, darkness is not a substance 
possessing colour, because it is not tangible, like ether; if this 
be said, no; for there is parity with the fallacious argument ‘‘Air 
is not tangible, because it has no colour, like ether,” since 
the conflict with perception is common (to both). The blue 
colour super-imposed on the non-existence of light is made 
the object (of perception); even if for the perception of dark+ 
ness another explanation be thus stated, the probans is non- 
conclusive; for smoke which is certainly a substance with colour 
is not tangible in places other than the region of the eye. If it 
be said that there (in places other than the eye) the touch of 
smoke, which certainly exists, is non-apparent, then the touch 
of darkness also, though certainly existent, is everywhere non- 
apparent, so that there will be non-establishment of the 
probans. Nor is the non-apparentness everywhere, of an 
existent, an imposibility; for in the case of gold etc, got from 
the mines, the nature of brilliancy which manifests both 
itself and others, and (the quality of) warm touch, though 
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existent (as they are of the nature of fire), are observed to be 
non-apparent everywhere. Thus, therefore, in the view that 
darkness is of an existent nature there is no defect whatever. 
Now, it is so even on the view that darkness is non-existence, 
since the states (of existence) like increase are conditioned by 
the counter-correlate, viz., light, (and) the blue colour is 
guperimposed; if this be said, it is not so, because of the 
difficulty of proof. It is thus: is darkness the absence of light 
in general, or of some one light or another, or of all light? 
On the first and the second alternatives, it is not possible to 
say whether darkness is the antecedent non-existence (of light), 
or the reciprocal non-existence or the annihilative non- 
existence ; for in a place pervaded by the rays of the sun, 
whether prior to the production of a lamp or when the lamp 
ia produced, or when the lamp is destroyed, there is no cogni- 
tion of darkness. On the third (alternative), except by the 
proximity of all light, it (darkness) would not be removed. 
That darknesa is the absence of the perception of colour does 
not also stand to reason; because for him who is in the middle 
of a room enebrouded by dense darkness there is even at the 
same time the perception of colour outside and the perception 
of darkness within. Therefore, darkness is not non-existence; 
hence, in the example there is not the said conditioning 
adjunct. 


XIX. Now even thus your basic probans viz, the in- 
capacity for reciprocal identity, is non-conclusive; for, in the 
case of the delusion ‘This is silver,’ though there is incapa- 
city for identity between what is in front and the silver, 
which are distinct, their identity is clearly seen. If this be 
said, no; since the capacity exists there, the probans (viz. in- 
capacity) does not exist. And that capacity is to be understood 
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from the perception of real identity between silver and 
what is in front, in the case of real silver. Nor may it be said 
that the probans is non-established, since there would be the 
possibility of that capacity even for the self and the not-self, if 
there be real identity (of these) somewhere; for real identity 
between them is difficult to establish anywhere. It is thus; 
is it the identification of the seer with the seen that is urged, 
or ia it the identification of the seen with the seer? On the 
first (alternative), again, that (identity) cannot be natural, 
since in the seer who is homogeneous intelligence, (any) ele- 
ment of the seen is impossible; (even) otherwise on account 
of the relationship as the object (of cognition) to the agent, 
identity is unintelligible. Even if (the identity be) adventi- 
tious, does the seer of himself get transformed into the form 
of an element of the seen, or (does he do so) on the strength 
of (some) cause? Both are inadmissible, since the seer is 
without parts, Indeed, ether which is without parts is not 
seen, either by itself or on account of some other cause, to 
transform itself into a form with parts. On the second alter- 
native too, viz., that there is the identity of the seen substrate 
with its counter-correlate, the seer, if the nature of the scer 
be natural (to it), the nature of being the seen would be 
abandoned. If it be said that there is for ourself, in part, 
the nature of the seen also, then there is the conflict of being 
(both) the object (of cognition) and the agent, Even if (the 
identity be) adventitious, does the seen of itself get transformed 
into the nature of intelligence, or does it receive within itself 
the intelligence that is the self? Not the first, since for an 
effect born of the non-intelligent, the nature of intelligence is 
impossible. Indeed the pot which is a transformation of the 
non-intelligent clay is not seen to be of the nature of intelli- 
gence, Not the second, since in the case of the all-pervading 
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intelligence that is the self, (any) real entry is impossible, Thus, 
as the probans is established because of the impossibility 
of the capacity for identity between the intelligent and the 
non-intelligent, whose real identity is difficult to establish at 
all anywhere, the middle inference is well-grounded. As the 
basic inference is consequently established, the non-existence 
of superimposition is well-grounded. 

XX. Let there be no superimposition of identity as 
between substrates. Even then there may be relational 
superimposition of the attributes of the self on the not-self or 
of the attributes of the not-self on the self. Nor is there 
impossibility of attributes in the case of the self which is homo- 
geneous intelligence, since there exist happiness, experience 
of objects, eternality etc.1 Even though these constitute the 
very nature of the self, they are figuratively called attributes, 
since they appear to be distinct in the conditioning adjunct, 
the psychosis of the internal organ. Nor is the independent 
superimposition of attributes, leaving out the substrates, 
impossible; for in (experiences like) “ The crystal ie red” etc., 
in the proximity of the hibiscus flower, there is seen the 
superimposition of the attribute slone- 

XXI. This is not sound, since independence is impossi- 
ble in the case of attributes. Even in the crystal, redness is 
cognised only as located in the reflected hibiscus flower, not as 
independent. Therefore there ie not the relational super- 
imposition even of attributes as apart from their abodes, 
When the superimposition of attributes and substrates as 
objects is refuted, the superimposition of cognition too which 
is inseparable therefrom is certainly refuted. Therefore 
superimposition does not stand to reason. 





Ct, Patcopadika p. 4: ‘Snando visayi-nubhavo nityatvam ce’ti snnti ted- 
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XXII. To this it is said (in reply): is it that the unteality 
of superimposition is deduced on the ground of its conflict 
with reason? or that its very existence is denied? Not the 
first, since to us, who uphold the theory of indeterminability, 
non-reality and conflict with reason are acceptable in the case 
of superimposition. Indeed, indeterminability is admitted 
only because the superimposition of the self and the not-self 
is in conflict with all reasoning. Otherwise, its reality alone 
should be acknowledged. 


XXIII. Now, then, we deny superimposition itself. 
There is no superimposition at all of the self and the not-self 
because there is no causal aggregate for it. For, in ordinary 
experience, in “This is silver”, “This isasnake’’ etc., the 
causal aggregate for superimposition is the similarity based 
on the attributes or parts of the substrate as well as of that 
which is superimposed; and this (similarity) does not exist 
here (in the case of the self and the not-self), since the self 
is without attributes and without parts. Nor may it be said 
that in “The crystal is red” even while there is not the said simi- 
larity, there is superimposition; for here, this being a 
delusion due to a conditioning adjunct, there is no need of 
similarity, The proximate hibiscus flower, which is the abode 
of redness, is the conditioning adjunct, because of ita being 
instrumental to the appearance of redness in the crystal. Now, 
in this manner, making egoity, which is proximate (to the 
self) and the abode of agency etc., the conditioning adjunct, 
it is possible to superimpose agency etc.,on the self; if this 
be said, then let there be somehow the possibility of the 
superimposition of agency etc.; even thus, the superimposition 
on the self of substrates beginning with egoity and ending 
with the body, which (superimposition) is not due to condi- 
tioning adjuncts, is certainly impossible, since there ia no 
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similarity. If this be said, it is not sound; for aa there is 
similarity through the attribute of fragrance in “The odour 
of the serpent is similar to the odour of the ketaki flower” 
ete., although odour is devoid of attributes and parts, ao simi- 
larity is possible even for the self through the attribute of 
being ‘the import of a word.’ If it be said that in respect of 
the homogeneous intelligence no attribute whatever is in 
reality, possible, then, let it not be that similarity is the causal 
aggregate in respect of delusion not due to conditioning ad- 
juncts; for, even without similarity there is seen delusion not 
due to conditioning adjuncts, in “the conch is yellow.” If, 
in this case, there is another causal aggregate like attachment, 
excess of bile (and optical disorders such as) kica and jaundice, 
then here too there is certainly the causal aggregate, called 
nescience, Now rather than accept as a causal aggregate 
nescience about which there is the dispute as to whether it is 
absence of knowledge or it is of the nature of an existent, it 
is better certainly to deny superimposition ; if this be said, it 
is not so; for it is not possible to deny the beginningless 
perceptual experience, which while depending on the reality 
alone of the inner self is settled to obscure its intelligence and 
bliss. Otherwise the inner self too might be denied. 

XXIV. Ifit be said that beginninglessnesa does not 
stand to reason in the case of a product, superimposition, not 
ao. Superimposition is but the conjunction of agency, 
enjoyership, and defects like attachment, with the self. Of 
these, the superimposition of enjoyership requires the super- 
imposition of agency, since there is no enjoyment for a non- 
agent. And agency requires the superimposition of conjunc 
tion with defects like attachment, since there is no agency for 
one who is devoid of attachment etc. And the conjunction 
with defect requires enjoyership, since attachment ete., do not 
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arise in respect of what has not been enjoyed or what is not of 
the class of that which has been enjoyed. And thus, as for the 
seed and sprout, there is beginninglessness for agency etc., in 
the form of a stream. Hereby, this too is refuted, viz., that 
of the world there is imposition when there is cognition and 
that there is cognition when there is imposition and that 
thus there is reciprocal dependence: for, (the process) being 
beginningless, the body etc., which are presented in each 
earlier superimposition and persist in the form of residual 
impressions, ate the cause of each subsequent superimposition. 


XXV. Nor may it be said that, because of the unreality 
of body etc., there is no imposition (of them); for, it being es- 
tablished that they are imposed even because of the (bare) 
cognition (of them), their reality is not a cause (of the 
superimposition). For in “This is silver” etc. there is 
superimposed the identity of the real and the non-real, the 
nacre and the silver. Nor may it be said that in the case 
of two trees at a distance (mistaken for one), identity is super- 
imposed in respect of two reals alone; for, even there, on the 
substrate, the two trees, which sre certainly real, there is 
superimposition but of the non-real, the attribute of oneness; 
else there is the contingence of the identity even of two 
reals, the quality and the possessor of the quality, being 
(of the nature of the) superimposed. 


XXVI. Though, in case of the self and the not-self 
the superimpositions of identity one with another areon a 
par, yet for the self there is reality, since there is superim- 
position of it only relationally, not in respect of its own 
existence; for the not-self, however, there is unreality, since 
there is superimposition even in respect of its existence. 
Nor may it be objected that if there be identity between 
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those two, the real and the non-real, then, because of the 
presentation of difference cum non-difference as in cases like 
the quality and the possessor of the quality, there should 
be the cognition “I possess a body, organs etc.” or “This 
body etc., ate mine”, like (the cognition) “The cloth 
possesses whiteness"; for, superimposition is acknowledeged 
here, only as having brought about absolute oneness between 
the one and the other. Then, it should not be spoken of 
as the superimposition of identity (in-difference), but should 
be spoken of only as the superimposition of oneness; if this 
be said, no; for, asin “the whiteness of the cloth,” there 
ig seen such empirical ueage of difference as “my body”. 
Nor may it be said that when thisis the case, difference being 
apprehended and the pervader (of superimposition), viz, 
non-apprehension of difference, being removed, superimposi- 
tion too, which is pervaded by that, would be removed; for 
apprehension of difference is not acknowledged. Verily, men 
of the world, though indulging in the empirical usage “my 
body ”, do not, in the absence of acquaintance with the sastra, 
apprehend the self as distinct from the body. Therefore, 
from experience, there is the superimposition of oneness 
alone; from empirical usage, however, it is possible to 
speak of it even as the superimposition of identity (in- 
difference) ; for there exist in the case of the body and the 
self, the empirical usage of non-difference in the form, “I’’, 
and also the empirical usage of difference in the form “my 
body”. Nor may it be said that identity is but oneness; for 
the two are distinct in that identity is that which is compatible 
with difference cum non-difference and is opposed to reciprocal 
non-existence, while oneness ia that which is opposed ‘to 
difference. ven as between the jiva and Brahman, there ia 
but oneness in reality, but it is spoken of as identity in view 
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of the difference posited by nescience; hence there is no 
conflict. Nor, like the oneness of the jiva and Brahman, is 
the oneness of the self and the body, though experienced, 
capable of being real; for real onenese* is impossible as 
between what are wholly distinct, as of the nature of the real 
and the non-real, Therefore, oneness is but superimposed. 


XXVII. And of this superimposition the material cause 
is nescience which is beginningless, indeterminable, and of 
the nature of an existent; for when that exists, superim- 
position arises and when that is non-existent, it does not 
arise. Now, these two, the co-presence and the co-absence, 
are intelligible even as relating to the non-existence of true 
knowledge, the obstacle to superimposition; if this be said, 
no; for, true knowledge is devoid of the characteristic of an 
obstacle. For, when the cause is fully present, that which 
arises as opposed to the origination of the effect, is an 
obstacle; but true knowledge arises only in the absence of 
what are called defects and are the full cause of superim- 
position, viz, film, jaundice, etc.; hence it is devoid of the 
characteristic (of an obstacle). Even thus, since the know- 
ledge is opposed to superimposition, those two (co-presence 
and co-absence) may be intelligible, even as relating to the 
non-existence of conjunction with what is opposed (to the 
superimposition); if this be said, no, For the effect, the 
requirement of a material cause arises first; subsequently 
(arises) the requirement of the non-existence of conjunction 
with what is opposed. And thus, on the principle that as 
between the proximate and the remote the proximate is the 
stronger, the relating of these two to the proximate material 
cause alone is legitimate. 


As compared with superimposed oneness. 
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XXVIII(e)}. If it be ssid that, as for destruction, there 
need not be the requirement of a material cause at all, no; 
because of the inference “ What is in dispute has a material 
cause, since, while being an existent, it is an effect, like a pot.” 


XXVIII). Now this probans is inconclusive in respect 
of the colour which is 9 quality of cloth. For a material cause 
thereof is not possible. Is the cloth itself its material cause 
or some other substance? Not the first, since the relationship 
of cause and effect is unintelligible as between what are 
originated simultaneously, like the left and the right horns. 
On the second (alternative), since it is present in some other 
substance, there is abandonment of its being the quality of 
the cloth. 


XXVIII). Not so. In the view of the Logicians, 
since, on the principle that an originated substance remains 
for one instant without any quality, there is no simultaneity 
{of colour and cloth), material causality is possible for the 
cloth itself. As for the view of the Vedantins, even if the 
threads be the material cause (of the colour), its being the 
quality of the cloth is not abandoned, because of the non- 
difference of effect from cause, 


XXIX. Nor may it be asked, “When it is possible even 
for defects like kica (film in the eye) to be the material cause, 
what (is the need) of this nescience?” For it is invariable for 
the superimposition and its material cause to have the same 
locus. Here, however, superimposition is located in the self, 
while defects are located in the sense-organs etc.; hence 
material causality does not belong to those (defects), Now, 
the superimposition of silver is cognised as located in the 
pacre, while its material cause, nesciencs, is located in the self; 
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hence, even on your view, there is not established their 
common location. Not so; for it will be explained that for 
the superimposition only as located in the self is there 
conjunction with nacre, 

XXX, Now, then, let nescience be the material cause of 
the superimposition of things; for the superimposition of 
cognitions, however, the self or the internal organ may 
be the material cause; for, according to different views, (one 
or other of) the two is material cause in valid cogni- 
tions; if this be said, not so; for, the self is unchanging, 
and in the case of the internal organ, there is the require- 
ment of sense-contact, probans, etc.; (sense-)contact etc., are 
not indeed possible here, The illusory object, which is 
constituted solely of cognition, being non-established prior to 
cognition, with what could the sense-organ be conjoined? 
As for the co-presence and co-absence of the sense-organ 
they are otherwise explained as relating to the cognition 
of the substrate of the delusive cognition. Nor is the rise of 
delusive cognition established even because of sense-contact 
with the substrate, for, in the absence of sense-contact with 
the illusory object, the cognition of that (illusory object) is 
unintelligible. Nor is there that cognition, as brought in by 
residual impressions, like the element of that-ness in the 
recognition “This is that Devadatta”; for, even as in that 
case, there is the contingence of non-delusiveness. Nor is the 
delusiveness due to the unreality of the element of conjunc- 
tion with the substrate; for, then, because of: its unrealityy 
there is the contingence of the non-existence of immediacy: 
for what is (thus) incapable of sense-contact. Now in the 
case of an illusory object, the internal organ does not require 
sense-contact, since there is seen dream-cognition, even with- 
out thet (contact); if this be said, even thus, since for the 

5 
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internal organ, when transformed into the form of cognition, 
there is no cognisership, there would not resulé empirical 
usage in respect of an illusory object- If then it be (thought) 
that the internal organ itself, though non-intelligent, may 
transform itself into the form of the agent of cognition, or 
that the self may become the cogniser, even thus, since it is 
invariable for delusion and valid cognition, bondage and 
(its) removal to have the same locus, if deludedness belong to 
the internal organ, for that alone would result valid cognition 
and removal of bondage. But deludedness etc., are recognised 
for the self alone, And that results on the view that 
nescience located in the self is the material cause, not other- 
wise, Therefore, nescience alone is left over as the material 
oause- 


XXXI. Nor should there be dispute in respect of (the 
existence of) nescience; for, the potency of nescience, which is 
non-intelligent in nature, is located in the self and pervades 
things external and internal, is experienced perceptually in 
“I am ignorant,” “I know neither myself nor another.” 
Now, this experience relates to the non-existence of 
knowledge. That is not (60), for, it is immediate experi- 
ence like “I am happy,” while non-existence is fo be 
known by the sixth pramaya (non-cognition), On the view, 
however, that non-existence is perceptible, if there be cog- 
nised the substrate and the counter-correlate, viz., the self 
and knowledge, such perception of the non-existence of 
knowledge as in “ There is no knowledge in me” would be 
contradicted. And if those two be not cognised, there is the 
non-origination of that perception even because of the non- 
existence of the cause (viz-, the cognition of the substrate 
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and the counter-correlate.)! Now, in every case, empirical 
usage, being the fruit of knowledge, is the probans (for its 
existence); because of the non-existence of that probans, the 
absence of cognition is €nferred; if this be said, no; for 
even then there is the above-mentioned defect in the case 
both of the cognition and the non-cognition of the substrate 
ete. There is this same defect even on the view of Bhatta 
that non-existence is to be known by the sixth pramana. 
On our view, however, the non-existence of knowledge in 
general is known by the witness; as for the non-existence 
of a particular cognition, that is known by the sixth pramana, 
it being admitted that “in (matters of) empirical usage, the 
path of Bhatta (is followed).” When, however, the category 
of non-existence is not admitted at all, adopting the view of 
the purfnas “ From the earth results potness, from the pot 
the sherds, from the sherds (result) powder, and fine dust, 
and thence (result) atoms,” then there ia nothing at all to 
consider, 


XXXII(a). Now, since even in the case of nescience, that 
is of the nature of an existent, removability by knowledge is 
admitted, the perception of nescience in the form, “I am 
ignorant” etc., pregnant with the cognition of the locus and 
the object, is certainly contradicted. Not so. All the three. 
the locus, the object, and the nescience, are revealed by one 
and the same witness. And thus, this witness while esta- 
blishing (i.e, revsaling) the locus and the object, certainly 
establishes similarly nescience too. but does not remove it. 
‘What removes it, however, is only that cognition which 


1 In reapeet of the cognition of non-existence, the cognition of the substrate 
and the counter-vorrelate is the csuse; one could not know “rosea ara not 
green ', if ong had no prior knowledge of “ roses” and “ green-ness", 
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is @ psychosis of the internal organ. And since that is non- 
existent here, how is there contradiction ? 


XXXII(b). Now, in “I know, not the pot", the pot, 
which defines the nescience, is not capable of being cognised 
by the witness which is devoid of relation (to it) ; for, the 
establishment of an external object is dependent on a pramina 
related to that (object) itself, nor (can the pot be cognised) 
by & pramana (i, e., a psychosis of the internal organ), since 
the nescience (relating to the pot) is removable by pramBna; 
if this be said, true. (But) though in the case of the mera 
pot there is non-existence of being cognised by the witness, 
in the case of what is qualified by the attribute of “not being 
known”, cognition by the witness, which is related (to it) 
through nescience, is certainly intelligible. Nor may it be 
asid “If to be cognised by the witness is non-existent in the 
case of the pure, that (being cognised) is unintelligible even 
in the case of the qualified, since in the case of taste etc,, 
though qualified by a visible substance, visibility is not seen.” 
For, though there is no mental perception of the bare 
primal atom, yet it is admitted by others (the Logiciana) 
that as the qualification of the cognition “I know the primal 
atom” itis the object of mental perception. In ordinary 
experience too, in the case of Rahu, though of itself imper- 
ceptible, perceptibility is seen, as associated with the moon 
etc. Even in the view of the others, there has been stated 
the defect (present) in the cognition as well as in the 

Perception, according to the Naiysyikee, may be by the senses or by the 
mind; cases of assccintive cognition, like the {mmediate apprehension of 
fragrance in what is seen but not smelt, come under the Istter class; 20 
too doss reflective cognition (snuvyavasiya-jians) e. g.,"I know the 
primel atom” which is immediate; the atom iteelf ts but inferred; thns what 


is In itself not immediately cognised is yet, se associated with snother, the 
object of such cognition. 
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non-cognition of the pot, which is the qualification of the non- 
existence of knowledge in “I know not the pot.” Therefore, 
everything whether as known or as unknown is certainly 
the object of the witness-intelligence, 


XXXII(c). Wow, then, there would not be a difference 
between objects, as known and not known; similarly, there 
would be the futility of the functioning of pramana (i. e., the 
psychosis of the internal organ) and conflict with its 
co-presence and co-absence; if this be said, not so. For, 
just as nescience acquires for its own object the attribute of 
unknownness and accomplishes its relation to the witness, 
even 80, pramana too is that which acquires for its own 
object the attribute of knowriness and accomplishes its 
relation to the witness; this being acknowledged, there is 
the removal of the said defect. Thus, therefore, the perception 
“I am ignorant,” in conjunction with the reasoning above 
stated, is the pramana for ignorance, which isof the nature of 
an existent, 





XXXIII(a). Similarly, in respect of him who prefers 
inference alone, that too is stated, in order to establish the 
nature of an existent, even directly, without (subsidiary) 
Teasoning as in the case of perception. The disputed 
cognition due to a pramana, should have been preceded by 
some thing else, which is other then its own antecedent non- 
existence, which obscures its own object, which is removable 
by itself and is present in its own locus; for it is that which 
manifests a thing not yet manifested, like the light of a lamp 
arising for the first time in darkness. If cognition in 
general were the subject, there would be non-establishment 
of the probans in the case of repetitive cognition ; hence it is 
said, “due to a pramina”. Similarly, in order to exclude 
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(the second and subsequent cognitions of) a continuous 
atream of cognition, (it is ssid) “disputed”. If it were 
merely said “ preceded by something”, there would be prov- 
ing the proven in respect of its own locus, the self etc.; 
therefore, it is said “something else”, Similarly, (the state- 
ment) excludes the causal aggregate other than ita own locus, 
dharma (merit) etc., prior cognition, and antecedent non- 
existence, through the four qualifications “ present in its own 
locus,” etc., taken in the descending order. And with this 
is established the intended particular, i.e. nescience, which is 
of the nature of an existent. In order to ward off inconstancy 
(of the probans) in respect of the (second and subsequent) 
cognitions in a continuous stream, (it is said) “not yet mani- 
fested”. In order to ward off the lack of both (probans and 
probandum) from (the subsequent) lights existing in 2 conti- 
nuous stream, (it is said) “for the first time”. In order to 
ward off that (defect) in respect of the light of a lamp that 
arises in @ place with sunlight, (it is snid) “in darkness”. 


XXXIII(b). Because of the unintelligibility otherwise 
of superimposition which is indeterminable and is twofold, 
in the form of cognitions and of things, there is imdetermin- 
ability of its material cause, nescience. Nor is there intelli- 
gibility (of nescience) even otherwise, since, if it be real, 
there is contingence of the reality of its product too. And 


‘To show that ‘something else’ which precedes the disputed cognition is not 
the antecedent non-existence of the cognition, it is said‘ which is other 
than its own antecedent non-existence’. By stating that it ‘obscures 
ite own object’ there is the removal of the ‘prior cognition’ of the object. 
The clause ‘which is removable by itself‘ indicates that it is removed 
by cognition and not by dharms etc. To show that nescience ia present 
in the ssme loons where thers is subsequent cognition, there is the phrase 
* present in its own locua'; this removes ‘the causal aggregate other than 
its own locus’. 
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similarly because of the unintelligibility otherwise of (ite) 
being the primal cause, there is beginninglessness. And if it 
had a beginning: there being the need for a sucession of 
material causes, a primal cause would not be established, 
Thus, therefore, it is established that the material cause of 
superimposition is nescience, which is beginuingless, is 
indeterminable, is of the nature of an existent, is located in 
the self and bas the self for object. 


XXXI1V(a). Now, does this nescience obscure the not-self 
too, 28 (it does) the self? Or does it not obscure? Not the 
first, because of the absence of evidence and fruit. It is thus. 
“ This blue is obscured by nescience,” in this form it should 
be apprehended by o pramana; and that is uot possible, 
whether there is cognition or non-cognition of blue. If then 
you think that though obscuration by nescience be impossible 
at the very time of the cognition of blue, obscuration is 
certainly understood at the time prior to the cognition of 
blue, thet is not (so), since what indicates (that) is unproved. Is 
“being known now” the indication? Or is it“ being known 
now alone’’? Or is it the unintelligibility otherwise of the 
recognition “ This is that same blue”? Or is it the unintelli- 
gibility otherwise of the absence of the remembrance of having 
been cognised, in between the (original) cognition and the 
recognition ? Not the first; for in the (subsequent) cognitions 
.of a continuous stream the earlier cognised alone being cogni- 
sed later too, “ being known now ” is possible even without 
obscuration in the time prior. Not the second, because of 
reciprocal dependence in that, if earlier obscuration be establi- 
shed there would be the restriction “known now alone,” 
while if the lattor be established, there would be the establish- 
ment of the former. Not the third, since there is no rule tha} 
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there is recognition only for him who, having cognised, 
has forgotten fora time; for, recognition is seen in the 
form “I am he” in respect of the self, though constantly 
manifest. Not the fourth; for it may also be well said 
that of the cognitions which arose as devoid of obscuration, 
in between the cognition and the recognition, there is no 
remembrance, There is indeed no rule that whatever is 
experienced is certainly remembered. Nor may it be asked 
“Nescience is experienced as relating to an object, in the 
form ‘I know not the thing stated by you’; and the relation 
of nescience, in the case of the self, is seen to be an obscur- 
ation; how can it be denied (to be such in the case of the 
not-self)?”;. for there is acknowledged experience by : the 
witness-intelligence, in respect of what are superimposed on 
iteelf, viz., nescience, (its) objects and their relations. And 
the relation between nescience and the object is characterised 
as of the nature of cause and effect, not characterised as of 
the nature of obscurer and that which is obscured; for 
obscuration is impossible in the case of what haa been 
superimposed. Obscuration at the time of cognition is self- 
contradictory; as for the time of non-cognition, that itself 
does not exist, since what is superimposed, like the two 
moons etc., is constituted of cognition alone, If the superim- 
posed too were obscured, then there would nowhere be its 
presentation; for, the superimposed not being within the 
sphere of pram&nas, its obscuration would not be removed. 
A thing, which is knowable by e pramana, may, verily, because 
of being real, remain even uncognised; that may somehow 
be'even obscured; that which is superimposed, however, -is 
removable by # pram&na; how indeed can that be obscured ? 
Therefore there is no evidence at all for the obscuration of 
the not-self. Similarly, the fruit too is difficult to establish, 
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For, everywhere, the fruit of obscuration is the obstruction 
of contingent luminosity. Here, in the not-self, is that 
luminosity contingent of itself, or on the strength of a 
pramana, or on the strength of intelligence? Not the first, 
because of inertness (of the not-self). Not the second, since 
obscuration, removable by a pramans, cannot be an obstacle 
to that (pramans or the luminosity caused thereby). Not the 
third; for when this results even from the obscuration of 
intelligence, there is futility in assuming a distinct obscur- 
ation in reapect of the not-self. Truly, at night, when the 
sun is hidden by Meru, an umbrella or the like is not needed 
to ward off the sun. It may then be said: just as even 
when the sun is hidden by clouds, there is need of the 
umbrella etc, for warding off the subtle (presence of the) 
sun (in what is) called heat, similarly, here too, in order 
to ward off even the traces of luminosity effected by intelli- 
gence, though veiled by nescience, there isa distinct obscur- 
ation; that is not sound. Is it that one and the same nescience 
is admitted to have its locus in the self and obscure the 
not-self? Or is there assumed a different nescience for every 
object? Not the first; for, the manifestation of the object 
being impossible without the destruction of the obscuration, 
when nescience is removed by the cognition even of a single 
thing, there is the contingence of immediate release (from all 
nescience). Not the second, since there is no ground for 
the assumption, inasmuch as the (presence of) traces of 
luminosity effected by intelligence obscured by nescience 
is acceptable ; otherwise, there would not result the empirical 
usage “' This is unknown". Therefore, the view of obscur- 
ation (of the not-self) can hardly be maintained, since it is 
devoid of evidence or fruit- 
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XXXIV(b). Nor is the second (possible, viz., that it 
does not obscure); for if there be no obscuration, there is the 
contingence of the constant cognition of the not-self, 


XXXV. To this it is said (in reply): the firat (viz. 
obscuration) is certainly not admitted. On the second, 
however, how is there constant cognition? Is it as known, 
or as unknown, or as sometimes known and unknown at 
other times? ‘Not the first, since the functioning of pramina, 
which brings about known-ness, is (but) occasional (not 
constant), Not the second, since unknown-ness is removed 
by being known for a time- Not the third, since it is accept- 
able. For, if has been said that everything whether as 
known or as unknown is certainly the object of the witness- 
intelligence. Now what is called unknown-ness is to be 
the object of nescience; and to be an object is to be the 
support of some distinction produced by the vigayin;* and 
there is not admitted in respect of the not-self (any distine- 
tion such as) obscuration produced by nes-ience; how then 
can there be unknownness for it? It is said (in reply): the 
nescience present in intelligence as defined by the this-element 
of nacre, gives rise to the superimposition of silver, and 
produces in silver the distinction called the presentation of 
that (silver); hence results the unknown-ness of nacre. Thus, 
in every case, in respect of the not-self, even if obscuration 
be not admitted, unknown-ness is to be understood. Now, 
the projection called silver does not appear when nacre is 


‘As contrasted with visaya, the object, visayin would ordinarily be tho 
subject; hore, however, the reference is to nescience, which is so because 
it in not the object and it is that to which the object is such; in such 
contexts it is left untmuslated, the meaning being “that to which the 
object is object”. 
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cognised, since it is removable by cognition of nacre; when, 
however, nacre is not cognised, how is it understood that the 
projection is a distinction belonging to éhat (nacre)? Not so; 
the form of nacre is not cognised, and the form “this” és 
cognised; hence there is the removal of both the defects 
{alleged). 


XXXVi(a). Now, nescience located in the self is but 
one; and that effects projection alone, not obscuration; even 
on this view, is it that, like the pot by a pestle, the projection 
alone is resolved into its material cause by the nacre-cognition? 
Or is it that the material cause too is removed? On the first 
(view), the projection alone being resolved, in the very same 
way, even by Brahman-knowledge, there is contingence of 
non-release. On the second {view), nescience being removed 
even by nacre-cognition, there is contingence of immediate 
release. If in the desire to remedy (the contingence of) 
immediate release, it be admitted that there are differences of 
nescience for every object or that superimposition does not 
have nescience as its material cause, there would result pro- 
lixity of assumptions and the reality of superimposition, 


XXXVI(b). Not so. On the first view, there is no 
defect. For there is the inference “ Brabman-knowledge, 
that is in dispute, is what removes the material cause of 
projection, since, while being opposed to it, it comes into 
being subsequently, just as nacre-cognition is what removes 
ita own prior non-existence and the superimposition of silver.” 
Even on the second view there is not the alleged defect ; for it 
is acknowledged that only the different modes of primal 
neacience, which are the material causes of silver etc., are 
removed by the cognitions of nacre etc. Thus, therefore, there 
is no defect whatever in not admitting obscuration in respect 
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of the non-intelligent. As for the statement, “which obscures 
its own object” in the inference establishing nescience as 
of the nature of sn existent, that is even so, where the 
self is the object; where, however, the object is non- 
intelligent, like necre, for different modes of nescience, 
which are the material causes of silver etc, there isin effect 
(the function of} obscuration, through the interposition of 
intelligence (as defined by nacre etc.), but not directly; thus 
there is no conflict, 


XXXVII(s). Now, even in respect of the self, what is 
called obscuration, is it destruction of luminosity ? Or is it 
obstruction to luminosity in the production of tho effect, 
called manifestedness of the object ? Or is it the expectancy 
of some other auxiliary in respect of that same (manifested- 
ness)? Not the first, since luminosity is of the (very) nature 
of the eternal self. Not the second, nor the third, since in 
respect of the object, there is not admitted any separate 
manifestedness other than the luminosity of intelligence mani- 
fested by the psychosis of the internal orgen. Therefore the 
nature of obscuration is difficult to demonstrate. 


XXXVII{(b). If this be said, that is true. Hence it is 
that for obscuration there should be admitted the nature of 
indeterminable nescience; but the denial thereof, merely 
because of the difficulty of demonstration, does not stand to 
Teagon, since it is established by inference, It is thus. Among 
fools there is this empirical usage “A true self which ig 
above appetite ete, and known to the discriminating, does 
not exist; it is not manifest”. This empirical usage should 
have for cause an obscuring agent, which is of the nature of 
an existent, in respect of the self, since when there exista 
fully the cause for the empirical usage “exists, is manifest”, 
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it is an empirical usage to the contrary; what hos not this 
(cause) is not that (in effect), e. g-, the empirical usage “the 
pot exists, is manifest” (where there is no obscuration). Nor 
ig the full presence of the cause non-established, since here 
there is no need for anything other than the eternally 
established self-1uminous intelligence. Nor is there explana- 
tion (of the probans) otherwise; for, in the case of the 
partless omnipresent self it is difficult to imagine any 
obscuring agent other than this, (for example) 9 material 
substance. And thus itis proved that the capacity for the 
said empirical usage in respect of the self is the nature of the 
obscuring agent. 


XXXVIIl(a). Now in “ajfiana”, if, for the negative parti- 
cle (nai), the sense be non-existence, then, it would be non- 
existence of knowledge; if the sense be an opposite, (it would 
be) delusive cognition; and if the sense be any other, (it would 
be) the residual impression of delusion. And thus non- 
existence of knowledge, delusive cognition and its impression, 
these alone would be the denotation of “ajfisna’; they alone 
would, after obstructing the manifestation of the true nature 
of Brahman, generate the said empirical usage; what (is 
the need) of this assumption of an obscuring agent, which is 
of the nature of an existent? 


XXXVIII(b). If this be asked, not so; for the non- 
manifestation of the true nature of Brahman, in sleep etc., 
is not explained otherwise (than by this assumption). It is 
thus. For the true nature of Brahman here, is there non- 
manifestation, because of itself (Brahman’s own nature)? 
Or is it because of the difference of the true nature of 
Brahman from the cognising jiva in the asme way as the 
consciousness of another person? Or is it under the influence 
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of an obstruction? Not the firet, because of the self- 
luminosity of Brahman. Not the second, because of the 
frati declaration of oneness in “that thou art’? On the 
third (alternative), is the obstruction caused by delusive 
cognition, or its residual impression, or the non-existence of 
knowledge, ar the influence of karma? Not the first, since 
in sleep etc., even illusory cognition is lost. Not the second, 
since in the case of the residual impression of the siver-delusion 
there is not seen capacity to obstruct the manifestation of 
the true nature of nacre. As for the third (possibility), for 
that knowledge, which is one’s own nature and eternal, 
non-existence is impossible. As for the non-existence of 
other cognitions, that is not capable of obstructing the 
manifestation of the true nature of the self-luminous Brahman, 
as, otherwise, there is the contingence of obstruction even in 
release. Even on the fourth (possibility), is it that karmas_ 
obstruct the whole of intelligence or only to the exclusion of 
that part which manifests themselves? On the first, karmas 
would not be established af all, because of the absence of 
what can establish (them, i. e., intelligence). Not the second, 
because of the contingence of (a policy of using) half the 
gourd, which is not supported by any evidence. Nor may it 
be said that the two defects analysed are common even to the 
(view of an) obscuring agent, which ie of the nature of 
an existent; for there is assumed the leaving out (of the 
obscuration) of the part that manifests (the obscuring agent) 
itself, even if it be (the policy of using) half the gourd, 
because of the unintelligibility otherwise of the immediate 
experience “Iam ignorant’. Nor are karmas immediately 
experienced in that way. Though there the mediate 


1 Oban, VI, viti,7 


I, xxxviii-xxxix] FIRST VARNAKA 4a 


experience itself may be @ ground of assumption, yet karmas 
are not obstacles, since they are of the form of residual 
impressions like the residual impression of the silver-delusion. 
Now, because of the smrti,? “But, tamas, obscuring 
knowledge, generates delusion”, the constituent (guna), 
tames, may itself be the obstacle; if this be said, no; for if 
it be not removed by Brahman-knowledge, there is contin- 
gence of non-release. If, however, it be removed, since that 
itself isthe obscuring agent, which is of the nature of an 
existent, the dispute would be as to the name alone. There- 
fore, even by him who maintains difference cum non-difference 
the foolish obstinacy that in sleep non-existence of knowledge 
is alone the cause of the non-manifestation of the true nature 
of Brahman should be abandoned, and nescience, which is 
of the nature of an existent, should alone be acknowledged. 


XXXIX(e). And as for the other foolish obstinacy of 
his, that, in waking and dreaming, the delusion “I ama 
man” is alone the cause of the non-manifestation of the 
true nature of Brahman, that too is unsound; for in bis 
view, this delusion is difficult to explain. Justas, in “The 
cow isa khanda, the cow isa munda”, * because of the two 
appositional relations, it is admitted that the two relations of 
difference cum non-difference between one and the same class, 
cowness, and the two particulars sre certainly valid, in the 
very same way in “I am a man, I am Brahman”, why is it not 
admitted that the two relations of difference cum non-difference 
of the one jiva with both the body and Brahman are certainly 
valid? And thus, even the cognition of non-difference between 
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Ebeuds und munga denote two varictios of cow; acow may be one or the 
other, but one cannot .be the other, 
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the body and the self in “I am a man” would certainly be valid, 
nota delusion. Even the negation consequent on the éaatra, 
viz, ‘Iam not a man, but Brahman” is intelligible in 
the same way as “This cow is not a khands, but a munda”. 
Then it may be said: “Just es in the locus of the cogniaed 
thisness there is the negation ‘this is not silver’, similarly, in 
the locus of the cognised self there is the negation of 
being-arhuman-being in the form ‘Iam not aman’; hence 
the cognition of being-a-human-being in respect of the self is 
a delusion”; that is not (eo); for in that case since in the 
locus of cowness cognised as of the form of khandain “the 
cow is khanda” there is subsequently the negation ‘this is 
not khands’ there ig the contingence of the khanda-cognition 
too being delusive. Nor may it be that khanda is denied in 
tespect of munda, but not in respect of the locus of cow-ness; 
for in the munda there is no contingence of the khanda (so 
as to call for a negation). Now, cow-ness as defined by the 
khanda particular, is the locus that is cognised; and not 
in respect of that is khanda denied, but in respect of 
cow-ness as defined by the munda particular; if this 
be said, then in the present case too the self ag defined 
by being-a-human-being is the locus cognised; and not 
in respect of that is being-ahuman-being denied, but in 
tespect of the self ea defined by Brahman-hood. This being 
the case, like the particulars khanda and munda to the 
recurrent cow-ness, the body and Brahman are related to 
the recurrent self; therefore, as for the cognition ‘the cow 
iga khenda,” (so) for the cognition ‘I am aman’ validity 
would be difficult to avoid. If, then there be validity 
there because of the non-destruction of the empirical usage, 
that for you is common to the present case too; for, on your 
view, even in the state of release, the jive. which is non- 
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different from the omniscient Brahman, the material cause of 
all, being (thus) the self of everything, there is non-destruc- 
tion of the empirical usage due to conceit in the bodies, 
organs etc., of all, 


XXXIX(b). fit be said that because of the non-existence 
of all the five determinants of difference cum non-difference,- 
viz., the relations of the class and the particular, the effect 
and the cause, the quality and its possessor, the qualification 
and the substrate, the member and the whole,—the non- 
difference of the body and the self isa delusion, not so. It 
does not stand to reason that all the five together are the 
determinants, since there is seen inconstancy. If, however, 
each one is the determinant, since a prolixity involved ina 
plurality of determinants is admitted even by yourself, why 
should not the relation of the body and the embodied be 
also a determinant? Since, if this be not a determinant, 
that (consequence) may be deduced in the very same way 
even for the others, difference cum non-difference could not 
be established anywhere. If, then, because of the fear of 
undue extension there be restriction to five alone, then let 
there be the relation of effect and cause as between the body 
and the self; for it is possible figuratively to attribute to 
the self the causality present in Brahman because of their 
similarity in respect of being intelligent. Now, the relation 
(of cause and effect) only in its principal (not figurative) 
sense is the determinant ; even because of the non-existence 
of this, thc cognition “I ama man” is a delusion; if this, 
be said, oven thus, if what is called delusion be a transforma: 
tion of the internal organ, nescience would not be located 
in the self. If it be said that this very transformation of 
the internal organ is imposed on the self, even thus, since on 
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the view of you who maintain (illusion fo be} cognition 
otherwise! the relation between the substrate and the 
superimposed is @ nullity, there would be no relation 
between the self and. nescience- If, then it be said that 
delusion is a transformation of the self, no, since the self is 
immutable. If it be said “The celf’s immutability is not 
established for us,” true; even thus, the self is admitted by 
you to have the quality of eternal cognition ; and thus, even 
while that cognition remains, there has to be predicated the 
transformation (of the self) in the form of a delusion, And 
that doos not stand to reason ; for, the simultaneous inherence 
in one and the same substance of two particular qualities of 
the same class, neither of which is in the state of perishing, 
is impossible; truly, two whitenesses are not seen to be 
inherent simultaneously in a cloth. 


XXXIX(c). Therefore, even in waking and dreaming, 
it is only the beginningless, indeterminable nescience that 
should be admitted as obscuring Brahman. Now, if there be 
relation to mnescience, the self’s unattachedness would be 
destroyed; if this be said, no; for even a beginningless 
relation, which, like nescience, is assumptive, does not, 
any more than its product {ic the world), destroy the 
unattachedness (of the self). Thus,therefore, nescience, which 
is of the nature of an existent, does even without obsouring 
the not-self, generate projection alone therein; the self, 
however, it obscures and algo generates therein superimposi- 
tions such as are capable of the empirical usage “I”, “This”, 
“This is mine”. 


Anyat/dekhyti :—-When nacte is cognised as aflver, silver is not located 
in whet fo in front. The cognition is of the silvor existing somewhero 
else, ¢.g,, in the treasury. Silver present elsewhere and et another time is 
impoaed on the nacre which is in front. Whatis delusive is the relating of 
nacre and silver. 
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XL. Now, the partless intelligent self is cognised in 
the form “I”, but not in a form associated with two ele- 
mente, like “This ie silver"; therefore, this is not a 
superimposition. Similarly, the body too is cognised as 
“ this"; and for this, superimposedness is not possible, singe 
it is apprehended by the sense organs, which are of the 
nature of praménas (means of valid knowledge), And if 
superimposed, there should be, as for nescience, capacity 
to be cognised by the bare witness-perception. Though in 
“T ams man”, os in “This is silver” there ia cognised 
the relation of substrate and superimposition as possessing 
two elements, yet this is not invariable; for, when the soul 
departs, the body is cognised even separately. The superim- 
posed silver is not, indeed, cognised separately from the 
substrate. If, then, you consider that the pramana which 
cognises the body is only empirical, not such as makes known 
the truth, even thus, if it be superimposed on the self, there 
should be declared resolution even therein. And it is not 
80 declared (by éruti), but resolution in the earth slone is 
declared in the words “ The body in the earth ’’.2. Therefore, 
this is not superimposed on the self. Similarly, even the 
host of things is cognised in the form “This is mine”, 
as distinct from the body, incapable of cognition aa “1”', and 
related to the agent of egoity ; and here there is not even 8 
suspicion of superimposition. 


XI. It is said (in reply). We shall explain (later) the 
inclusion of a non-intelligent element in (the cognition) “I”, 
Therefore this ia certainly & superimposition. Of the body 
too, superimposedness is to be established, since like the 
internal organ and the (other) organs, it is an object of 
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cognition. And in the case of the internal organ and the 
{other) organs, superimposition is established, since, there 
being no cognition of their reality as separate from the self, 
they, like nescience, are immediately experienced by the bare 
witness. Nor may it be doubted that in their case, the 
superimposition is only in respect of relation, not in respect 
of existence; since in “His pranas? do not depart, they 
are resolved even here”’* there is sruti declaration of resolu- 
tion even in the self, when there is reslisation of the true 
nature of the self, superimposition in respect of existence too 
is established, In the case of the body too, it should be 
understood that the resolution isin the self alone, through 
the channel of the earth (into which the body is primarily 
resolved). When the enjoyer, qualified by the body, organs 
etc., is superimposed, need it, then, be said that its accessory, 
the host of external objects of enjoyment, is superimposed? 
Truly, in the case of a king magically created in a dream, 
the accessories of kingship are not real. Therefore, all the 
three—“I”, “This”, and “ This is mine”—are certainly 
superimposed. 


XLII. Nor should there by any dispute even as to the 
superimposition of the attribute alone; for, in “I am deaf”, 
there is seen the superimposition of deafness alone, the 
attribute of the sense (of hearing), on the self. As for the 
superimposition of cognition, since that is inseparable from 
the superimposition of things, it has not to be established 
separately. Therefore it is established that it is impossible to 
deny superimposition, which is thus rooted in experience. 


\ Mosning “ senses". 
9 Nesimbottaratépaniys, 5, 
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XLIII. The preceptor and the pupil or (two) disputants, 
these are the inguirers into the truth of the sistra. Of these 
first, the preceptor has told the pupil about superimposition. 
Then, in respect of those who dispute about superimposition; 
there are stated the definition, the possibility and the evidence, 
in order that superimposition may be established. 


XLIV. Now, by the definition in every case, what is 
defined is distinguished from everything else; and by the 
possibility, there is refuted the cognition of its impossibility 
in its own spatial and temporal locus; and by evidence is 
established its existence; and thus, the very evidences which 
are to be mentioned here for establishing superimposition 
namely, perception, inference, the unintelligibility otherwise 
of empirical usage, and revelation—culminate by implication 
in distinguishing superimposition from everything else and 
in refuting (its) impossibility; for it is impossible to have a 
valid cognition of superimposition which is not (thus) distin- 
guished and which is impossible. Therefore, the definition 
and the possibility do not have to be stated separately from 
the evidence. 


XLV. If this be said, not so. Two-fold indeed is the 
form of superimposition here, viz., one being of the nature of 
another, and illusoriness. Of these it is not possible to 
experience illusoriness by the perception etc., which are to be 
mentioned as establishing one being of the nature of another ; 
for illusoriness in thé case of “this is silver” is to 
be understood from the unintelligibility (other-wise) of the 
sublation (of that cognition), while here there is no sublation. 
Now, there is certainly sublation here too, since in the 
absence of reciprocal discrimination, which is the cause of 
sublation, it is impossible to understand that thia is the pre 
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sentation of one as of the nature of another; if this be satd, 
not so; for though there be sublation by reason, there is not 
the immediately experienced sublation that destroys the delu- 
aive presentation and hence the determination of illusorinesa 
ia not clear. Therefore in order to make that clear it is the 
definition that must be stated. Similarly, since in the world, 
in respect of portents like the hole in the sun, though known 
by cognition free from any cause of invalidity, there is seen 
the (cognition of) impossibility, here too, since in the self 
there are seen attributes opposed to superimposition, such aa 
not being an object, not being attached, non-existence of 
similarity (to any other) etc., there arises the cognition of 
impossibility. Nor may it be said “Ifin respect of the self, 
the nature of not being an object etc., be not known, there ia 
nof the cognition of impossibility; if known, however, there 
Yemaing no superimposition at all’; for mediate presentation 
is the cause of the cognition of impossibility, since with this 
auch there is not removed superimposition which is im- 
mediate. Therefore, in order to refute impossibility, the 
possibility too bas certainly to be stated, as distinct from the 
evidence. And thus even by others (here, the Logicians), 
there is stated the antecedence of the definition and the 
possibility to the evidence: “The establishment of the object of 
knowledge is dependent on evidence; and the establishment of 
evidence results from the definition; and that cannot be pre- 
vented even by the gods, when there are evidences like 
perception, That statement for which, in the premising, 
there is a possibility, may be established by means of probans; 
but that which is killed even while it originates cannot be 
paved by probans”. Of these too, possibility is preceded by 
definition, For when the distinctive form has been presented 
by the definition, the subsequent enquiry as to whether this 
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is possible or not stands to reason. Otherwise, the enquiry 
would have no content. Therefore, itis the definition that 
should be stated firat. 


XLVI. That is stated. Superimposition is of two kinds, 
a thing qualified by a cognition and a cognition qualified by 
thing. Of these, the definition of the thing (superimposed) 
is “superimposition is that thing which is similar to what is 
remembered and appears as of the nature of a different thing”. 
Of the cognition, however, (the definition is) “superimposition 
is that (cognition) similar to memory, which is the presenta- 
tion of one (thing) as of the nature of another.” 


XLVII(a). Now, since in “this is silver” there are no 
evidences like the sense of sight, the silver, by elimination, is 
only the remembered, not that which is similar to that 
which is remembered; thus say those who maintain akhyati 
(non-apprehension).? 


XLVII(b). If this be said, not so; for that (silver) is 
presented as existing in front, Nor may it be thought that the 
presentation in that way is for the this-element alone, not for 
the silver; for, just as in cases of right (cognition), such as 
“this is silver”, “this is a pot”, the general and the particular 
are immediately presented as in reciprocal relation, there is 
similar presentation here too. Then, it may be thought that 
such empirical usage is because of the presentation of the 
general and the particular without any interval (between the 
two), not because of the existence of a cognition of relation. 
That is not (so); for, there is not seen the slightest inferiority 


Akhyati:—Hrror is not due to defective cognition. There ia perceptual 
cognition of nacre, and there is memory of silver, Somehow the memory-ness. 
of silver is lost, aud because of aviveks, what is perceived is confounded with 
what is remembered. 
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(of these cognitions) to cazes of real (cognition). If it be said 
that the non-existence of silver in front is itself the inferio- 
tity, no, Is it that because of the non-existence of immediate 
cognition there is the certitude of the non-existence of silver ? 
Or is it because of the sublating cognition “this is not silver”? 
Noé the first; for the non-existence of the cognition is itself 
not admitted. If the non-existence of cognition be ascertained 
even through the non-existence of the object, there would be 
reciprocal dependence. Therefore even because of the existence 
of immediate cognition, the existence of silver in front should 
be admitted. Nor may it becaid in the reverse way that 
the secertainment of the existence of the cognition is depen- 
dent on the ascertainment of the existence of the object; 
for, in that case, the ascertainment of the object too being 
similarly dependent on some other ascertainment, there is 
the contingence of infinite regresa- Therefore the ascertain- 
ment of cognition comes from itself- On that is dependent the 
existence of the object. Nor the second, since the subsequent 
cognition, which is in conflict with the earlier cognition 
“this ig silver” is not capable of sublating. What, then, 
is the explanation of the subsequent cognition? If this be 
asked, the explanation of the earlier cognition, in your view, 
that itself will apply (to the subsequent cognition). Just as 
in “this is silver” there is assumed non-discrimination by 
you between the form of “this” andthe form of “silver”, 
similarly, why should it not be acsumed that in the denial too 
there is but non-discrimination, not the cognition of a 
(eciprocal) relation ? If it be said that because of the cog- 
nition of accord with empirical usage, it is ascertained that 
in the denial there is cognition of (reciprocal) relation, then 
the self-luminosity of cognition would be abandoned. If it 
be said “since this is established only in respect of him who 
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disputes there is no acceptance of what is repugnant to my 
final position”, cven thus, infinite regress is difficult to 
remedy. Nor may it be said that the non-existence of silver 
im front is udmitted by all; for there is admitted by us, quite 
in conformity with the presentation, en illusory silver, 
capable of being removed by the cognition of nacre, 

XLVIl(c\. The admission of even illusory silver con- 
flicts with the negation in all three times ‘this is not 
silver’; if this be said, no; for, that negation bas for content 
the silver known to the world as real. Nor may there be 
doubted thus the denial of what is not contingent; for, activity 
being seen in respect of the illusory silver for him who is in 
search of real silver, there is acknowledged the contingence 
of real silver-ness in the locus of the generality (of silver- 
ness). Otherwise even the denial of a pot on the ground 
would be difficult to state. If the pot exists, the denial would 
be contradicted, while if the pot do not exist, there would 
be the denial of what is not contingent. Therefore, the 
contingence of the pot is through the adjunct of space in 
general or time in general, but not directly. Let it be the 
very same even for realsilver. And this being the cage, there 
are intelligible both these—tbat the subsequent cognition 
“there is no silver here’ has real silver for content, and 
that the cognition ‘the illusory silver alone appeared’ has 
illusory silver for content. Otherwise one cognition would 
be denied. 

XLVII(@). Now, because of the unintelligibility of the 
immediacy of silver, the presentation of the related is assumed, 
and for the intelligibility of that there is taken the trouble 
of assuming an illusory silver; but the immediacy of gilver 
is intelligible even becasuse of non-discrimination from the 
immediate nacre-cognition, certainly without the presentation 
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of the related ; if thie be said, no, In that cage, non-discri- 
mination alone would be reflected on even at the time of 
discriminative knowledge, in the form ‘for so much time 
that silyer was not discriminated from this’. And not thus 
is it reflected on. But because of the recognition in the 
form ‘for so much time this appeared as silver’, it is cer- 
tainly the presentation of the related that is reflected on. 
Therefore there should be admitted an illusory silver existing 
in front. Otherwise, since having seen nacre, one is active 
in respect of silver, which would fit in and with what? 
Therefore this silver is not what is remembered, but only 
what is similar to the remembered. And that similarity is 
intelligible, because of being known by cognition dependent 
on prior experience. Indeed, there is not seen the delusion 
of silver for him who has not experienced silver. For the 
same reason, because of being generated by residual im- 
pressions, there is to be understood the similarity to memory, 
even of the superimposition of cognition. 

XLVIl(e). If it be said that what is in dispute is not 
produced by residual impression, since it is cognition other 
than memory, like perception, (we say) no; for there is the 
conditioning adjunct (in the pervasion as it obtains in the 
example), viz., being generated by sense-contact alone. Nor 
may there be suspected non-pervasion of probandum by the 
adjunct, in the case of such cognitions as those from 
inference and revelation; for, in the case of those (cognitions) 
which, as dependent on the cognition of pervasion ete. are 
produced by residual impressions, the probandwm (non- 
generation by samskira) is non-existent (and hence the 
alleged adjunct atands).* 


1 The argument seeks to chow that the delusive cognition, not being s cage of 
memory, isnot generated by residual impressions; the example adduced 
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XLVI). This may be (urged): The cognitions in 
dispute are true, since they are cognitions, like those (others) 
which sre admitted; by this reasoning there is only a two-fold 
classification of cognition into valid cognition and memory. 
And thus, even the silver-cognition is not a superimposition, 
buts memory; for, if is produced by residual impression 
alone, like what is admitted (to beso generated and conse 
quently to be memory-cognition). Nor may it be asked ‘If 
it be memory, then why should not another piece of nacre 
itself be remembered because of greater similarity ?’; for, 
even such defects as desire present in the agent (of cognition) 
are causes, and these do not exist in respect of another piece 
of nacre, Because of the conceit of memory, through those 
same defects, the that-element does not figure in the memory 
of silver. Similarly the presentation of the particularities (of 
the ‘thia') being obstructed by the same (defects), even in 
the apprehension of nacre, its having a dark exterior and so 
on are not presented. And thus both the apprehension 
and the memory come to be non-discriminated. Therefore, 
he who seeks silver is active in respect of what is in front. 





is perception. But hero we have » caso of cognition which, while being othor 
than memory, is generated solely by sense-contact. This quality is, thore- 
fore, the sdjunct conditioning the porvasion between memory and non- 
gonerstion by residual impression; that is to say, non-generation by residual 
impression oan he inferred in the case of only such non-memory cognitions 
aa are generated solely by sense-contact, just as generation of smoke by fire 
oan be inferred only in those cases where the fuel ia wat. Now, if an alleged 
adjunot is really such, there should be porvacion as between thatand the 
probandum, If the probandum existed in tha absence of the adjunct, the 
Jatter would fail to be such. “The objector clsims that in the case of 
inference and revelation we have auch non-pervasion, The reply is that 
while in these cases the adjunct—generation by sense-contact alone—is 
non-existent, the probardum too is non-existent, since they are generated by 
yorkdual impressions, 
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XLVII(g). Now, are apprehension and memory both 
the cause of activity, or each by itself? On the first (alter- 
native) too, do they cause activity together or in sequence? 
Nog the first, since there is not simultaneity for apprehension 
and memory. It does not stand to reason that the causing 
of activity belongs to two which are qualified by sequence, 
for, the prior cognition, which is at a distance in respect of 
activity, is not a cause (of that). Nor does the causing of 
activity belong to each by itself, since empirical usage has for 
content the (one as) qualified (by the other), Therefore, 
for the sake of activity in respect of the qualified, there 
should be recognised the cognition of the related, 

XLVII(h). If this be said,no; for, the origination of 
apprehension and memory without any interval is the cause 
of activity. Ifit be said that the cognition of (reciprocal) 
relation is recognised in the form ‘This appeared as silver’, 
no; for, there is only empirical usage of that kind. As for 
the presentation of bitterness in respect of what is sweet, 
to the newly born infant, as inferred from its spitting out etc. 
that too is but the memory of the bitterness experienced in 
another life and so on, but not a delusive cognition of 
(reciprocal) relation. But the particular sweetness and the 
that-ness, which are elements of the apprehension and the 
memory respectively, do not figure (in the mind), because 
of the defect of bile. The statement of the commentator, 
“ And what was experienced in a former life is not remem- 
‘bered” is in view of the majority (of cases). Otherwise there 
being no memory of instrumentality to the desired, even in 
respect of suckling etc., there would be no activity. Even 
on the view of delusion, experience in another life has to be 
acknowledged as a cause. Otherwise, because of non-distinction 
in respect of not having been experienced, even 3 seventh 
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taste might be presented in delusion. If it be said that the 
presentation of (reciprocal) relation has been shown to be 
delusion even by the suthor of the sastra who says “ (it 
is) the cognition as that in respect of what is not 
that" (we say) no; for that (statement) is made io view of 
empirical usage. In casesof right (cognition), there is 
pervasion of the causing of activity by cognition of (reciprocal) 
relation; why is that abandoned here? If this be asked, we 
reply it is becanse of prolixity. Even by him who maintains 
delnsion, there should necessarily be acknowledged as its 
cause non-discrimination between apprehension and memory. 
And thus, when activity results even from this, which is 
established for both, what (is the need) of a further cognition 
of (reciprocal) relation? Therefore, non-apprehension (akhytti) 
alone stands to reason. 


XLVIII. To this it is said (in reply). What is this 
which is called non.apprehension? Is it mere absence of 
cognition? Or is its cognition which, in the case of him 
who wants one thing, is the cause of activity in respect of 
another? Or is it the cognition of many non-discriminated 
thinga? On the first (alternative), there should be delusion in 
sleep, not in waking and dreaming. On the second, where 
there is no activity because of quick sublation or because of 
laziness, there should Leno delusion. On the third too, 
what is discriminatedness, which is the counter-correlate of 
non-discriminatedness? Is it apprehension of difference, or 
non-appehension of non-difference, or cognition qualified by 
reciprocal non-existence, difference, or number from two 
onwards? Noi the firat; for non-discrimination is impossible, 
when there is apprehension of difference between the general 
and the particulur, as caused by the memory of two nop- 
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repetitive terms ‘this’ and ‘silver’. Not the second; for when 
even because of difference having been apprehended in the 
said manner, its opposite, non-difference, is not apprehended, 
non-discriminatedness, which is the negation of that non- 
apprehension, is difficult to achieve. Even on the third, is 
the cognition of two-ness etc, needed only explicitly? Or 
is even that which is derivative sufficient? On the first, in 
‘Bring the cow with a stick’, non-discrimination would be 
contingent even between ‘cow’ and ‘stick’, since two-ness 
etc., ate not directly apprehended. On the second, since 
derivative cognition of two-ness etc., is possible even for 
that which is in front and silver, there would be non-discri- 
mination. Now, though non-discrimination be not demon- 
strated in dependence on its counter-correlate, jet us 
demonstrate it through its substrate; if this be said, that too 
is unsound. Non-discrimination is impossible between two 
apprehended substrates, since they are presented clearly as 
being non-repetitive. If the non-discrimination be as between 
what are not apprehended, there is contingence of delusion 
even in sleep. 


XLIX. Now, what is called non-discrimination is non- 
apprehension of non-relation; and that is possible between the 
cognised ‘this’ and ‘silver’, since there is not seen the cog- 
nition ‘this and the silver are not related’; if this be said, even 
then, is there intended non-apprehension of non-relation, 
only ag between apprehension and memory, or as between 
any two whatsoever, or as between two devoid of the 
cognition of relation? On the first, there would not be the 
deingion ‘I am a man’; for, beth are apprehensions (as distin- 
guished from memory). On the second, even ‘The cow is a 
khanda’, ‘The cloth is white’ would be delusions, becanse cf 
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the non-existence of the cognition of non-relation. On the 
third too, there is the same defect. Cognition of relation is 
not, indeed, possible there, because of the non-existence of its 
content, viz. oneness. And that oneness is its content is 
known from recognition. If it be said that only such relation 
as that between quality and its possessor is its content, not 
oneness, then, since it is possible to say that even in ‘This is 
silver’ the relation of similarity is the content of that 
(samsarga), the cognition of relation would be difficult to 
avoid. If then (it be said) because of sublation there by the 
cognition of non-relation in the form ‘This is not silver’, 
relation and the cognition thereof are not possible, then, since 
in your system, even in such cases as that of the quality and 
its possessor, there is certainly the cognition of non-relation 
called the cognition of reciprocal non-existence, relation and 
the cognition thereof arc impossible; hence the contingence 
of delusiveness continues all the same. Therefore, non-dis- 
crimination is not even non-apprebension of non-relation. 


L. Now, by him who criticises non-discrimination, there 
should be proved something that discriminates; apprehension 
does not discriminate its own object from what is remembered, 
since (its) presentation of particularities is obstructed by 
defects; nor is memory capable of discriminating its own 
object from what is apprehended, since the conceit of remem- 
brance is lost; if this be said, not so; for the capacity to 
discriminate is easy to show in the case of both. It is thus 
Is it that difference is admitted by you as between the form of 
‘this’ and the form of ‘silver’ only as qualified by the res- 
pective generality and particularity, or even as between the 
two barely (without such qualification)? Not the first; for, 
in the case of the form of ‘this’ and form of ‘silver’ of the 
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present context, which are not qualified by generality etc., 
there being ononess because of the non-existence of difference, 
there is the contingence of the cognition of relation having 
those (two) as its sphere. On the second (alternative) too, is 
it that the thing is apprehended by the first cognition, 
that the relation of substrate and counter-corrclate is known 
by a second cognition, and that subsequently difference is 
apprehended by a third cognition? Oris there apprehension 
of difference even with the things? On the first, since the 
cognitions of all things would, prior to the apprehension of 
difference, have non-discriminated contents, there is the 
contingence of (their) delusiveness, And on the second, since 
difference too is apprehended even from the apprehension of 
thia-ness, even the particularity needed for difference is cer: 
tainly presented; hence the capacity to discriminate has to be 
admitted in the case of apprehension. 


Ll(a). Similarly, memory too is certainly that which dis- 
eriminates. Indeed the conceit of remembrance; because of the 
loss of which there is (alleged) incapacity to discriminate on 
the part of memory, is not capable of being demonstrated. It 
is thus. Is memory itself the conceit of remembrance? Or 
is it other than memory, or an attribute present in memory, 
or the apprehension of a thing as qualified by prior experience, 
or some particularity of memory present in (the memory} 
itself, or a particularity which is the cause of an object of 
knowledge distinguished from the sphere of prior experience, 
or the generation of a ditferent fruit, or the experience 
‘I remember’? Not the first, since on the loss of memory 
there is the contingence of the non-existence even of the 
cognition of silver, Not the second; for, there is the contin- 
gence of the absence of common ground, in that for memory 
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there would be incapacity to discriminate, because of the loss 
of something else (other than memory). Not the third, since 
no such attribute is cognised. Not the fourth; for in the 
delusive recognition ‘This is the same Devadatta who was 
formerly seen’, even while there is the apprehension of rela- 
tion to prior experience, without the loss of that (relation) 
there is seen non-discrimination. If then it be ssid that that 
Gnterpretation of the conceit of remembrance) was stated with 
mere memory in view, and that with recognition it is not like 
that, even thus, this position is not possible at all. It ig thus, 
Does the prior experience have itself too as object or only the 
thing (experienced)? Not the first, because of the contradic- 
tion of activity (of itself in respect of itself). On the second, 
however, the thing alone would be manifested by memory, 
but not the prior cognition, since that was not experienced. 
Now, in ‘the pot is known’ there is seen the memory of the 
thing as qualified by the cognition ; if this be said, no; for, 
this is another memory, This memory which has been gene- 
rated by the reflective cognition or by inference whose sphere 
is (the existence of) the (first) cognition, is different from the 
memory which is generated , by the determinative cognition 
end has for its sphere the pot alone. Nor even by this 
(memory) is its own generator, the prior experience called 
reflective cognition, made an object What then? It is only 
what was experienced in the reflective cognition, viz., the pot 
qualified by the deteminative cognition. Therefore this is 
established: the memory in dispute does not apprehend a 
thing as qualified by the cognition that is its own cause, since 
it ia memory, like the memory of a word-sepse. Words indeed 
generate memory in respect of the things associated with 


them: 
9 
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LI(b). Now, the Bauddha does not tolerate this. It is 
thus. Since relations like conjunction are impossible as 
between words and things, it does not stand to reason that, 
(for words) there is the capacity to recall things related (to 
themeelves). If it be said that the relation is the capacity to 
generate cognition, is it the capacity to generate experience, 
or the capacity to generate memory? Not the first; for 
though for words in the form of & sentence there is the 
capacity to generate the experience of the sentence-sense, 
that is impossible in respect of their own senses; for, at the 
time of learning the meaning, word-senses having been 
apprehended by other means of knowledge (such as percep- 
tion), they do not have s sense that is novel. That has been 
said: ‘A word, since there is nothing fresh, is not distin- 
guished from that which recalls to memory’? On the second 
too, that capacity does not generate memory, while being 
(itself) uncognised, since (memory) has a cognised instrument. 
Nor (does it do so) as cognised; for, capacity having to be 
known from the product alone, there is reciprocal dependence 
between the generation of memory and the cognition of 
capacity. (If) then it be said ‘after inferring, through the 
activity of the intermediate elder, the cognition which is the 
cause of activity, and ascertaining of the word that it is the 
generator of that (cognition) because of its immediate succes- 
sion to the word, the capacity is ascertained even at the time 
of learning the meaning, through insertion and elimination 
of (other) words, and therefore there is no reciprocal depen- 
dence,’ even then, is the capacity ascertained in respect of 
words in general, or only in respect of these related to parti- 
cular things? Not the first, because of the contingence of 
the non-establishment of a restriction as to such and sueh 
1S Bloksvartie, daldaprakarana, v, 107. 
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being the meaning of such and such a word. On the second 
too, since there has to be acknowledged another relation that 
regulates the relation to capacity, there would be infinite 
regress. If it be said that capacity can account for both 
itself and another (i.e., the relation), even thus, at the time of 
remembrance, is it that from the perception of the word in 
general the thing is remembered, or from the perception of 
the word possessing a capacity whose sphere is the thing, or 
from the residual impression generated by the cognition of 
capacity and the perception of the word? Not the firat, 
because of the contingence of non-restriction. Not the 
second; for, the thing too being perceived even at the time 
of the perception of the word, there is futility of the memory 
generated by the word. Not the third, since with that much 
memory ia impossible; for elsewhere, the recaller and the 
recalled are regulated by some other relation such as similarity, 
Opposition, effect and cause, while that is non-existent as 
between the word and the thing. Therefore it is but a dogma 
of those who maintain (the authoritativenece of) the 
Vedas (to say) that words are recallers and that the sentence 
is 8 means of valid knowledge. 


Lic). To this it is said (in reply): there is no defect in 
the memory of the thing (resulting) from the perception of 
the word and the residual impression of (the cognition of) the 
capacity. As for what was said in the words ‘for elsewhere’ 
ete,” that is unsound. Is it said that in the case of the 
word too as elsewhere similarity etc., should be admitted, 
or that even elsewhere than in the case of the word there may 
be capacity alone and that there need not be similarity etc., 
or that, because of the non-existence of a basic relation like 


In the penultimate sentence of the last pars. 
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Similarity, in the cage of the word there is no generation. of 
memory even though there be capacity? Not the first; for 
in the word no similarity is seen (to the sense) and there is 
prolixity in assuming what is not seen; elsewhere, however, 
it has not to be assumed, since it is seen. Not the 
second; for, it is impossible to deny what ia experienced, 
Not the third; for, there is contingence of contradiction in 
what is capable not generating its effect. Therefore, words 
possessing capacity do certainly generate memory in respect 
of their senses. Truly, here, the prior experiences are not 
recalled together with the things. Otherwiee, there would 
be the contingence of the experiences too, like pot etc, being 
the senses of the respective words, 


LII. Nor (is) the fifth (sense of ‘conceit of remem- 
brance’ possible); for nowhere is there seen a distinction 
in the nature of cognitions, in the absence of adjuncts like 
the cause, the content &c. Nor the sixth andthe seventh; 
for in memory there do not exist an object of the knowledge 
and a frnit, over and above the object of knowledge and 
fruit present in the experience (cognition), Nor the eighth ; 
if for the experience ‘I remember’ the capacity to discrimi- 
nate were establised elsewhere, it might, perhaps, be possible 
to say that because of its loss somehow elsewhere (i.c., here) 
there is non-discrimination; (but) that itself to start with, 
is not established. This experience arises indeed abandoning 
the word signifying apprehension and as sasociated with the 
word signifying remembrance. How could this be possible 
at the first, when there is no discrimination between appre- 
hension and memory? And thus there would be reciprocal 
dependence in that when there is discrimination there is 
experience and when there is experience there is digcriming- 
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tion. Thus, in this manner, the conceit of remembrance, 
which is to be lost, being difficult to state (clearly), there 
certainly results the capacity to discriminate, in the case of 
memory: 


LIII. Now, because of the contingence of the non-exis- 
tence of difference if both apprehension and memory had but 
the thing for content, by you too must necessarily be accepted 
as content for memory, a thing qualified by prior experience ; 
let that itself be the conceit of remembrance; if this be said, 
no, since difference results even because of distinction in 
the causes (of apprehension and of memory). Otherwise, on 
your view too, what would be the difference of memory from 
the inferential cognition whose sphere is prior experience, 
the content being the same? Now, memory, because of its 
form as ‘that’, is different from the inference of cognition; 
if this be said, what is this form ‘that’? Is it being qualified 
by @ remote place, time etc., or being sasociated with prior 
experience, or being generated by residual impressions? Not 
the firat; for, there is the contingence of the nature of 
memory even in the case of inference etc. Not the second, 
because of (its) contingence even in the inference of cognition. 
As for the third, the distinction in the cause would itself 
(thus) be the cause of difference. Let it then be that in the 
present case too the memory of silver is generated by residual 
impressions alone; if this be said, no, since the reply has 
been given, that the silver is presented as existing in front, 
Nor is it possible to say that existence in front is effected by 
ron-discrimination; for, non-discrimination is non-effective 
in respect of delusion. It is thus. Is thenon-discrimination 
between two things apprehended, or between the apprehended 
end the remembered, or between the remembered? Not the 
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firet; for nothing other than the self being apprehended in the 
dream-state, there do not exist two apprehended thinge, and 
because of the consequent non-existence of their non-discri- 
mination too, the cause of delusion, there is the contingence 
of the non-existence of delusion. Not the second; for in 
dream itself, when there is non-discrimination of the remem- 
bered blue etc., from the apprehended self, there is the con- 
tingence of the presentation ‘I am blue.” On the third, 
however, everything would be presented only as mediate in 
delusion, since everything whatsoever is (only) remembered. 
And this being the case,in the inference of the nature of 
memory in respect of the cognition of the silver existing in 
front, there should be understood the (presence of a) condi- 
tioning adjunct viz., presentation as mediate. And for the 
inference of the truth (of all cognitions) this is this counter- 
syllogism: the cognitions in dispute are not true, because of 
being sublated, like the empirical usage due to delusion. 
Therefore, abandoning the foolish obstinacy about the two- 
foldness of cognition, there should be acknowledged a third 
(class), delusive cognition. 


LIV. Now, then, let it not be non-apprebension, Let 
it be apprehension otherwise. It is silver which is present at 
another place and time that is apprehended as the nature of 
nacre by the sense-organ that is in contact with nacre and 
affected by a defect. Nor thus is there the contingence of the 
apprehension of even the non-experienced, since similarity 
etc,, are regulative (of the apprehension). 


LY. This is unsound. Is the otherwiseness in respect 
of the cognition, or in respect of the fruit, or in reapect of the 
thing? Noi the first. For, other-wise-nese in respect of the 
cognition should. be efated in the form ‘the cognition with 
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the form of silver bas the nacre for basis'» Here, what is 
called nacre being the basis, is it the supplying of its own 
form to the cognition, or being the object of empirical usage 
prompted by the cognition? Not the first; for in respect of 
the cognition possessed of the form of silver, the supplying 
of the form of nacre is impossible. Not the second; for there 
is the contingence of the sword, spear, bow etc., the object of 
the empirical usage prompted by the perception of tiger ete., 
being the basis of the cognition of tiger etc. Nor is the 
otherwise-ness in respect of the fruit; for in delusion and in 
valid cognition there is seen no difference in respect of the 
nature of the fruit, viz, manifestation. In respect of the 
thing too, how is there other-wise-ness? Is it the identity of 
nacre with silver, or the transformation (of it) in the form of 
silver? On the first too, is it absolute difference between 
nacre and silver, or difference cum non-difference? Not the 
first; for, real identity is impossible between what are 
absolutely distinct, while indeterminability (of the identity) 
is not admitted by you. If the cognition be of identity which 
is a nullity, such (cognition) being possible even in respect of 
quality and its possessor and so on, delusiveness (of the cogni- 
tion of these too) would be difficulé to avoid; for, inherence, 
which is established merely as a matter of nomenclature, is 
not different from identity. As for the view of diffence cum 
non-difference, there would be non-delusion, asin ‘The cow 
isa khanda.* Even on the view of transformation (into 
silver), there would be no sublation: the silver-cognition in 
dispute is non-sublatable, since it ia cognition of transfor- 
mation, like the cognition of curds, a transformation of milk. 
Therefore, even like milk, nacre (too) would not be seen again. 
. Now, on the departure of sun-light, the cause of the trans- 
formation of the lotus in the form of blossoming forth, there 
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is again the condition of a bud; similarly, on the removal 
of the defect, which is the cause of transformation into silver, 
let there be again the condition of nacre. Not so; for like 
(the cognition) ‘ The blossom itself was (in the condition of) 
a bud,’ there is not the cognition ‘Silver itself was nacre.’ 
Even if this should somehow exist, the view of transformation 
does not stand to reason; for, there is the contingence of the 
silver-cognition even for him who hasno defect, It is verily 
not in the sphere of observation that the same milk is trans- 
formed as curds in respect of one person, (but) not in respect 
of another. ‘Therefore the (view of delusion as) cognition 
otherwise cannot well be demonstrated. 


LVI. Let it then be self-apprehension’, The silver in 
dispute is of the nature of cognition, since it ia immediately 
experienced without sense-contact, like cognition. Now itis 
the doctrine of the Saugatas that the intellect (citta) and its 
products (caitya) originate in dependence on four kinds of 
causes®. Of these, the rise of the form of silver is not possible 
from light etc., which are called auxiliary causes (sahakari- 
pratyays); for, this is the cause of clearness alone. Nor (ig it 
possible) from the sense of sight etc., called the adhipati- 
pratyaya; for that is the cause only of the restriction of the 
content (to a particular class, as visible, audible etc). Nor 


dlma-kiydti. In the cognition of nacro-silver delusivensss consists in the 
cognition of silver as existing outside. Silvor exists in us as cognition; and 
it does not orist outside. Sublation refora only to externality ; it makes 
known that silver is not somothing external. 


2 Pratitya-samutpada is the Buddhist formuls of causation. It eschews both 
chance and » euperaaturel element like God, Tho law is that givon certain 
co-operating fsctors, production takes place. Hence it is called the 
law of ‘dependent origination’. Soa further Mookerjee, The Buddhiet 
Philosophy of Univereal Fluz, pp. 816-818, 
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from the prior cognition, which is called the immediately 
antecedent cause (samanantata-pratyaya); for immediately after 
the cognition of a pot which belongs to one class there is seen 
the rise of the delusion of silver which belongs to a different 
class. Nor from the external (thing) called the substrate cause 
(alambana-pratyaya); for, that is not acknowledged by the 
Vijiiana-vadins. Therefore, how can there be the form of 
silver for the cognition? If this be asked, we reply that it is 
because of the capacity of samskari. Now, even in the case of 
samekira, if it be permanant, there is abandonment of the 
final position that ‘everything is momentary’; even if it be 
momentary, because of its being an object of knowledge, there 
is abandonment of the doctrine that there exist cognitions © 
alone; if this be said, no; for, when in the beginninglessly 
established stream of cognition, at some time some cognition 
of silver has arisen, that itself is acknowledged to be the 
samskiree Though the samskira is separated by many cogni- 
tions of a different claas, yet at some time it originates another 
cognition of silver, belonging to the same class (as itself). Thia 
ia just as the paddy seed, being separated by several products 
auch a the shoot, again gives rise to another paddy seed, of 
the same clase (as itself). If then, you think that the origina- 
tion of the later seed is not from the earlier seed, but from 
the succession of shoot etc, generated by the earlier seed, 
then, here too, let the samskira be but the succession 
generated by the earlier cognition of silver. Thus even the 
earlier silver-cognition arises from an (yet) earlier silver- 
cognition. Therefore this silver which is brought about by 
heginningless vasana, being real as a form of cognition alone, 
delusively appears as if outside, 
10 
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LVII. To this it is said (in reply): is that silver devoid 
of origination because of being super-normal? Or is it 
originated even like the silver of ordinary experience? On 
the first, it could not be of the nature of cognition, which is 
originated. Even on the second, is it originated from an 
external thiug or from a cognition? Not the first; for, no 
external thing is acknowledged by you. Cognition too, as pure, 
is not a generator: for, pure cognition is the form of release. 
If, then, the origination of silver be from cognition generated 
by « defective cause, even thus, does the generating cognition 
itself apprehend silver ? Or is it some other (cognition)? Not 
the first; for, since the generated and the generator, which 
are momentary, belong to different times, there is the contin- 
gence of the non-existence of the immediate cognition of 
silver. Any other cognition too could not, as generated by a 
non-defective cause, be the apprehender of silver, because of 
undue extension, Even that which is generated by a defective 
cause, if it be generated by silver, then, silver being real as 
practically efficient, an external thing would have been 
acknowledged. But if it be not generated by silver, silver 
would not be its content; for, it is admitted that the 
content is that cause which contributes the form to the 
cognition. Therefore, on the view of self-apprehension, silver 
itself would not be cognised- . 

LVIII. Now, even for you, if the silver-cognition be a 
memory, there would be non-apprehension ; if it be appreben- 
sion, there would be apprehension’ otherwise or self-apprehen- 
sion; truly, for cognition no mode is possible other than 
memory or apprehension; if this be said, not so. Is this 
impossibility due to the non-demonstration of @ different 
caussl aggregate, or due to the non-demonstration of the 
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existence of a different cognition, or due to the non-demone- 
tration of a different content? Not the first; for, sense- 
contact, residual impression and defect are the causal aggregate. 
Nor may it be said that defect, being an obstacle, is the canse 
only of the non-origination of an earlier established effect, not 
of the origination of a novel effect; for non-origination, 
which is of the form of antecedent non-existence, being begin- 
ningless, is not generated by defect; and in the case of defects 
like wind, bile etc., there is seen the origination of novel 
effects, Nor is defect otherwise explained as calling up the 
residual impression, since that calling up is an intermediary 
operation, Truly the axe effecting (its own) rise and fall 
does not become not a cause in respect of the act of cutting. 
Now, since sense-contact is exhausted with the cognition of 
this-ness alone, since, thongh residual impression produces 
memory, memory is not acknowleéged by you here, and since 
independent causation of cognition is not seen in the case of 
defect, how is there the presentation of silver? If this be 
asked, it is said (in reply), First, through the sense-organ 
asaociated with a defect, there is generated a psychosis of the 
internal organ having thia-ness alone for content. Thence, 
in the this-ness and in the psychosis that spprehends it, 
intelligence is manifested. And the nescience present in that 
intelligence is agitated because of defect. Then, the nescience 
present in intelligence defined by the this-element, being 
agitated, is transformed in the form of silver, because of 
association with the residual impression of silver, which is 
called up through similarity. But the nescience present in 
intelligence defined by the psychosis, is transformed into the 
form of a psychosis, being associated with the residual impres- 
sion of the psychosis apprehending silver. And those two, 
the transformation info silver and the transformation into the 
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psychosis, are manifested by the substrate of each, viz., the 
witness-intelligence; thus there is the presentation of silver. 
Though there are two cognitions here, the psychosis of the 
internal organ and: the psychosis of nescience, yet their 
content comes to have oneness because of the real and the 
unreal, the this and the eilver, each being of the nature of the 
other; therefore, the fruit defined by the content being also 
one, the oneness of the cognition too is figuratively spoken of. 


LIX. Nor (do) the second and the third (grounds of 
impossibility hold good); for illusory cognition and illusory 
content have been demonstrated. Though here sense-contact 
and residual impression have even independently the capacity 
to generate valid cognition and memory, yet since activity 
(in respect of the delusive silver) is not possible merely with 
the origination of valid cognition and ‘memory without an 
interval, there haa to be assumed a single illusory cognition 
generated by both the sense-contact and the residual impres- 
sion. This is just as even in respect of the letter-cognitions 
originated without an interval, simultaneity being impossible, 
there is made by you, because of the untelligibility otherwise 
of the knowledge of the word-sense, the assumption that the 
canse is but a single cognition of the final letter, as associated 
with the residual impressions of each earlier letter. 


LX. Now, the cognition in dispute is not single, because 
of being generated by different causes, like the cognitions of 
colour and taste; if this be said, no; because of inconclusive: 
nesa (of the probans) in the case of inference and recognition, 
Ta both cases, there is admitted but a single valid cognition 
in each, pregnant with memory. And the causes of inference 
are.regidaal impression of the pervasion and the perception 
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of the probans ; for recognition, however, they are sense 
contact and residuat impression. Nor may it be said that for 
inference the canses are memory of pervasion and the per- 
ception of the probans, not residual impression, because of the 
impossibility of simultaneity for two cognitions. Though 
there is not this defect in memory being s cause of recogni- 
tion, yet the calling up of residual impression has necessarily 
to be mentioned as the cause of memory. And thus that 
(recognition) being originated even by that (calling up of 
residual impressions), there is no instance of mere co-absence 
of memory (and its alleged effect); therefore and also because 
of prolixity, there is no causality for memory. Now the 
silver-cognition is not generated by many independent causes, 
since it is a cognition, like the cognition of pot; if this be 
said, 20; for it may also be well said ‘ The silver-cognition is 
generated by the above-mentioned (canses), since it is different 
from valid cognition and memory, like recognition.’ Nor 
may it be said that the silver-cognition is valid, since it ia 
generated by a cause associated with a residual impression, 
like inference; for there is the conditioning adjunct, namely, 
being an experience not generated by a defect. Now though 
there be no unintelligibility in respect of the cognition, illu- 
soriness in the case of the silver which is experienced as real 
ig self-contradictory; if this be said, not so; for as in the 
case of the this-ness of nacre, it is of the reality of nacre alone 
that relation with silver is acknowledged. Then, in the case 
of that same relation, which is experienced ss real, illusoriness 
is self-contradictory ; if this be said, thus then, let there be 
three kinds of reality—the absolute reality of Brahman, the 
empirical reality conditioned by maya in the case of ether etc., 
and the merely apparent reality conditioned by nescience in 
the cage of nacre-silver etc. Of these, in the cage of the two 
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which are not absolutely real, illusoriness is not self-contra- 
dictory. Nor is the assumption of illpsoriness devoid of 
evidence ; for, there is recognition of illusoriness in respect 
of silver and its cognition, in the form ‘The silver appeared 
only as illusory.’ 

LXI. Therefore, on our view, there is not, as on other 
views, conflict with experience or baselessassumption. On 
(the view of) non-apprehension, however, thenature of what 
is remembered, in respect of what is presented immediately, 
is self-contradictory. There have to be assumed many unseen 
things, such as two cognitions, the nature of memory in 
respect of immediate cognition of silver, and the loss of the 
conceit of remembrance. This (presence of defect) is to be 
similarly reasoned out suitably in the case of other views too, 
Therefore our view alone is to be supported, viz., that the 
silver is but the product of maya, 


LXII, Now, silver, since it is removable by true cogni- 
tion, is the product of nescience, but not the product of maya. 
Nor is nescience but miya, since their difference is understood 
both from the definition and from what is well established, 
That which does not delude its locus and conforms to the 
Gesire of the agent is mays ; that, however, which is the reverse 
of this is nescience, Indeed, in ordinary experience, in 
respect of the elephant, horse, chariot etc., produced by maya, 
the word ‘maya’ slone is well established, not the word 
“negcience (avidy&):’ 


LXIll. I¢ is said (in reply). While being indetermin- 
able, to be the cause (a) of obatruction to the presentation of 
the true and (b) of the presentation of the erroneous, that is 
(present) without distinction in both. Nor may it be said 
that only s real thing like spells, drugs etc., is mays; for, 
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there is not the application of the word ‘maya’ in respect of 
that. Indeed, spectators call as ‘maya’ only the magical feat 
which is seen, not the spell etc., which are unseen. Ag for 
the co-presence and co-absence of the spell, they are intelli- 
gible as efficient cause, like (the defects of) film in the eye etc. 
Truly, the indeterminable magical feat denoted by the word 
‘mays’, cannot bave for material cause a real spell etc. There- 
fore there is to be assumed some beginningless, indetermin- 
able material cause, since if it had a beginning there is the 
contingence of infinite regress- And@ its being denoted by 
the word ‘maya’, is intelligible because of the non-difference 
between the material cause and its effect. 


LXIV. And thus, the same maya that is assumed as the 
material cause of the magical feat, may itself be the material 
cause of super-impositions like silver; let there not be a separate 
nescience ; for in ‘Know miyi to be the primal cause’? there 
is Sruti declaration of its being the material cause of all. 
Therefore, because of parsimony, nescience is but maya. Nor 
in the case of maya is non-delusion of the locus invariable; 
for Visnu, in his incarnation as Rama, was deluded by the 
very mya located in himself. Nor in the case of nescience 
is there the invariability of deluding its own locus; for he 
who sees the uprightness, even in the trees superimposed 
upside down in the midst of water, is not deluded. Now, 
here, because of the discrimination generated by the percep 
tion of the trees on the bank, there is non-delusion ; the 
nature of nescience, however, is to delude; if this be said, 
then, even for him who performs the magic feat, there is non- 
delusion, because of his knowledge of the remedy (for the 
spell, drug etc., used by him); but maya, by its own nature, 
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is certainly what deludes, since delusion isscen in the 
spectators of the magical feat; if, however, they had knowledge 
of the remedy, they too would certainly not be deluded; 
hence not being the locus is not the determinant of delusion 
(by maya). Nor does m&y& conform to the desire of the agent; 
for there is independence for the agent only in respect of 
efficient causes, such as spells and drugs. And that kind of 
conformity to desire is seen even in nescience, since through 
placing the finger on the eye-ball, there is the origination of 
the delusion of two moons. If it be said that with respect 
to the existence of nescience the agent does not function, that 
is common to the other too. And whatis well established in 
the sastra alao makes known their non-difference alone; for 
in 6ruti texts like ‘Again, at the end, there is the removal of 
universal miya”’ the word ‘may’ is applied to nescience 
that is removable by right knowledge; in the smrti ‘That, 
on whose entry into the heart, the yogin crosses over the 
extensive nescienco, maya, obeisance to that immeasurable one 
who is of the nature of knowledge,’ the oneness of muy& and 
nescience is mentioned expressly. As for what is well esta- 
plished in ordinary experience, that is intelligible because of 
difference due to adjuncts, even in respect of one and the same 
thing. In the form in which it generates projections or in 
the form in which it conforms to desire, there is empirical 
ussge as ‘maya’; in the form in which it obscures or in the 
form in which it is independent there is empirical usage as 
‘nescience’» Therefore, silver being a product of mBya is 
intelligible. 


LXV. Now, why this truble? Let the silver even as it 
appears be but absolutely real, If this be said, no. In that 
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case, like the pot, it would be apprehended even by those free 
from defect. If defect be a cause even in respect of the appre- 
hengion of the absolutely real, nothing would be cognised by 
those without defect; if (it be) the product of maya, that 
defect itself would regulate (the cognition). What isin 
‘dispute is the object of apprehension for all, since it is present 
in the this-element of nacre, like whitenesa; if this be said, 
no; because there is the conditioning adjunct, viz-, presence 
in the this-element alone, The illusory silver, however, is 
superimposed on intelligence which is manifested by defect- 
generated cognition and defined by the this-element of nacre ; 
therefore it is not apprehended by those without defect. 
Truly, the cognition of one is not perceived by another person. 
If, then again, he who maintains absolute reality, somehow 
mentions a seen regulative principle, even thus, how can 
we get over the sublating perception ‘Thia is not silver,’ 
which makes known the non-existence of silver in all three 
times, in the locus where it was cognised? On the view of 
illusoriness, however, this (sublating cognition) is but helpful; 
for the definition of illusoriuess is only to be the counter- 
correlate of absolute non-existence in the locus where it has 
been cognised. That this negation does not have illusory 
silver for its sphere has been explained even higher up’, on 
tho basis of the recognitive cognition ‘It appeared only as 
illusory.’ On the views of apprehension otherwise and self- 
apprehension, there would be the reflection in the form ‘ Thia 
is not silver, but that’ or ‘cognition (is silver)’, not in the 
form ‘only as illusory.” Therefore, because of non-appre- 
hension by those without defect and because of the aublation 
and (consequent) reflection, the illusoriness slone of silver 
stands to reason, not its reality. 
1 Pare XLIX. 


n 
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LXVI. Now, what is this which is called sublation, on 
the strength of which there is the ascertainment of the 
illusoriness? 1s it (1) in the case of him who seeks one thing 
the arrest of his appetition in respect of another, or (2) the 
destruction of the capacity for that appetition, or (3) the 
discrimination of what has been cognised as non-discriminated, 
or (4) the cognition of reciprocal non-existence in respect of 
what has been cognised in a relation of identity, or (5) the 
destruction of erroneous cognition, or (6) the destruction of 
its content, or (7) the destruction of defect etc.? (1) Not the 
first; for, there being no appetition for him who is non- 
attached, there is the contingence of the non-existence of 
sublation (for him). If then sublation be the arrest of only 
such appetition as is preceded by desire, even then, when, for 
him, who, having seen the water of the mirage at a distance, 
is appetent (towards it), Uhere is desistence through seeing 
snakes, thieves, etc., on the way, there is the contingence of 
stblation. Nor does sublation exist there, since the cognition 
of water is not removed. (2) Not the second; for, the capacity 
is not destroyed, delusive appetition in respect cf that same 
nacre being possible at some other time. (3) Even on the third, 
is it that when things are apprehended, difference, being an 
attribute, is apprehended Jater, or is it apprehended even then, 
being of the very nature of the thing? On the first, in every 
ease of cognition of things whose content is undiscriminated, 
the cognition of difference would be asubJator. On the second, 
when the thing is apprehended, there would be no non-discrimi- 
nation anywhere. (4) On the fourth too, whether in the view of 
absolute difference or difference cum non-difference, the cog- 
nition of difference in ‘ whiteness of the pot’ coming after 
first cognising identity in ‘the pot is white’ would bea 
sublation. (5) Not the fifth; for, cognition, which is momen- 
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tary, is destroyed of itself. (6, 7) Nor thesixth, nor the seventh, 
for, in the case of content and defect, which are things, des 
truction by knowledge is impossible. Nor can sublation itself 
be denied, since it is well established in ordinary experience, 
Therefore we do not see (what) sublation (is). 


LXVII._ It is said (in reply). Sublation is the removal 
of nescience, together with its own product present or past, 
by true knowledge; for sublation is well established in that 
kind of removal of non-knowledge. Now, this being the case, 
the nacre-cognition itself, being that which removes the 
illusory silver and its material cause, would be the aublator. 
It is truly so; this is the secret; yet, since in the case of him 
who is appetent through the cognition of the silver as real, it 
destroys the appetite through the knowledge of its (the 
thing’s) non-existence, even the cognition ‘this is not eilver’ 
is spoken of as the sublator. Therefore, because of sublation, 
there is the ascertainment of illusoriness. 


LXVIII, Now let if thus be that the cognition of 
illusory silver is a delusion. The cognition of dream objects, 
however, is not valid, because of being sublated; nor is it 
memory, because of being immediate; nor is it a delusion, 
because of the non-existence of its characteristic. For, of 
delusion, being generated by the three (ahove said) causes is 
the external characterisfic?. That, indeed does not exist in 
dream; for, though there exist the defect called sleep and 
the residual impression called up by unseen potency, there is 
non-existence of the third (cause), sense-contact. Nor is the 
- Tajastha-Inkpana, is distinct from the essential constitution of the thi ng 

known, but is yet the means of knowing it: it is thus external; it is 
contrasted with svarpa-laksana, the characteristic of the essential consti tu- 


tion of the thing ; thus creating the world etc., is the tatastha-laksana of 
God, while reality, knowledge, blias arc his svardpa-lakgaus, . 
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essential contracteristic, of the form of the appearance of 
aomething somewhere else, possible here; because of the non- 
existence of the substrate mentioned es ‘somewhere else.” 
Therefore, on your view, what is the explanation of dream 
cognition ? 


LXIX. It is said (in reply). Sense-contact, indeed, 
is that which in waking originates the psychosis of the 
internal organ whose sphere is the this-elerhent of external 
nacre etc.; for, the internal organ has no independence out- 
side the body; in dream, however, the internal organ, aince 
it is independent within the body, may be active of itself; 
hence there is no need for sense-contact. Therefore both 
in waking and in dream the prychosia of the internal organ 
is alone the third cause. And the substrate too in every case 
is but intelligence defined by the psychosis. As for the thia- 
element of nacre etc., that is the generator only of the contact 
with the sense of sight etc.; for, otherwise there is non- 
origination of sense-contact for the contentless. The designa- 
tion of that (this-element) as substrate is, however, figurative; 
for it is the adjunct defining the substrate-intelligence. 
Therefore, just as in waking, nescience, which is present in 
intelligence manifested by the psychosis generated by sense- 
contact and defined by the this-element of nacre, is transformed 
in the form of silver, similarly, in dream too, nescience, 
which is present in intelligence manifested in the psychosis of 
the internal organ within the body when affected by defects 
like sleep, and is defined by the psychosis, may, as associated 
with the residual impressions with diverse contents called up 
by unseen potency, transform itself into the (dream) world. 


LXX. Now, if for the dream-delusion the intelligence 
of .the self be the substrate, then, through apposition with 
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the superimposed, as in “This is silver’, ‘Thisisa snake,’ it 
would be cognised in the form ‘I am blue,’ ‘I am yellow’; 
but not (in the form) ‘This is blue’ etc., through relation to 
the space in front. If, then, that space too be superimposed 
on intelligence, then, even within (the body) there would be 
also the presentation ‘I am space’. If then you think 
“This which is said is very trivial; since even in waking, 
intelligence alone is substrate, why do you not question in 
regard to that?', then, let there be the question with regard 
to that too. 

LXXI. To this we say: is the cognition within deduced 
through apposition with egoity defined by the body, or 
though apposition with intelligence? Not the first; for, 
egoity is not the substrate. Not the second, since that isa 
contingence of the acceptable. Otherwise there would be no 
manifestation of what are superimposed, which are of them- ° 
selves non-intelligent. Since the designation as ‘I’ is, 
however, caused by egoity, that does not arise here, in bare 
intelligence. Now, even pot etc, appear like nacre-silyer, 
only aa in apposition with manifestation. If this isso, they 
too may be superimposed even on intelligence. Nor may it be 
said that the manifestation of pot etc, is generated by a 
pramina (i, e., 2 psychosis) andis not of the nature of the 
self. The object-dcfined-intelligence which is in dispute is 
not in reality different from egoity-defined-intelligence, since 
the difference is such as cannot be distinguished without 
Yeference to external adjuncts, just like pot-ether from 
ether at large. And this being the case, when, having made 
distinction of within and without in relatjon to the body, 
there is the empirical usage of self and not-self ae ‘I’ and 
‘not-l’ it is to be understood to have egoity for adjunct. 
And the pervasion of within and without even by one and 
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the same intelligence is intelligible because of infinitude. 
Intelligence indeed is not of the size of anatom, since it is 
cognized as pervading the body. Nor, in the case of the 
partless, is a medium size intelligible, except through an 
adjunct. Therefore, the empirical usage of waking, though 
imagined to be absolutely real, is superimposed on the 
omni-present intelligence as substrate; what need then to 
say that dream is superimposed thereon ? 


LXXII. Now in ‘Contemplate the name as Brahman’? 
ete., the superimposition of the imagination of Brahman on 
name etc., is enjoined; how is there delusion here without 
& defect in the cause? If this be asked, not so. There 
indeed only an act of the mind is enjoined, not delusive cog- 
nition; for, what is not dependent on a person (i. e. cognition) 
cannot be enjoined. Nor may it be said that since remember- 
ing gods and forgetting naked women are under the control 
of desire, cognition is certainly dependent on the person ; 
for, there too, it must be acknowledged that the person’s 
freedom is in respect of bringing about mental concentration, 
the cause of memory, and in respect of engaging in some 
other object, the cause of forgetfulness, not (directly) in 
respect of the remembrance and the forgetfulness. Otherwise, 
without ever fresh repetition, a person would sometimes 
recollect quickly at will the Veda etc., once studied; and he 
would forget even immediately the death of a son etc. 
Therefore; since delusion cannot be enjoined, the generation 
of delusion by the three causes is not inconstant. 


LXXIII. As for its form of being ‘the appearance of 
the nature of something somewhere else,’ there is no dispute 
for any one; for, even by him who maintains non-apprehen- 
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sion, in order that there may resulf the empirical usage of 
relatedness, there must necessarily be acknowledged a mental 
cognition of relation or a conceit of relation. As for the 
others, though they dispute about the nature, and the parti- 
cular spatial and temporal properties of the substrate and the 
superimposed, they do not dispute about the aforesaid nature 


of delusion, 


LXXIV, Now, be who maintains nullity, saying that in 
the nullity itself there is the delusion of silver ete, on the 
strength of error (samvrti), does not tolerate the real sub- 
strate mentioned as ‘somewhere else.’ Nor is there the impossi- 
bility of substrateless delusion ; for, even on your viow, there 
is this nature for dolusions like kesondraka’ and the fata 
morgana, Nor is limitless sublation impossible; for, there 
is that nature for such a sublating statement of a trustworthy 
person, as ‘not snake.’ 


LXXV{a), This is not sound; for the rays of light from 
the eyes which are massed up when the finger tip is pressed 
on the corner of the eye are the substrate of the kegondraka; 
and ether is the substrate of the fata morgano; otherwise 
there is the contingence of even the knowledge of nullity 
being delusive; and if that be so, nullity would not be 
established; andif the delusions of cognition and object of 
cognition be cach the substrate of the other, there is reciprocal 
dependence since the substrate is what exists earlier ; even if, 
on the analogy of the seed and the sprout, a succession be 
admitted between particular cognitions and objects of cogni- 
tion, there should be admitted something permanent persisting 
though the succession of cognitions and objects of cognition, 


2 Kesongrake ie the appearance of » bright woolly mass when the olosed eye 
is pressed with the Anger tip. 
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like the soil persistent in the succession of seed and sprout; 
or if that be not admitted, there isin the assumption of the 
unseen, the contingence of a blind succession (a chain of blind 
leading the blind); even such a sublating statement of a trust- 
worthy person, as ‘not snake’ has a limit as leading up to 
(the cognition) ‘but a rope’; even in sublation of the form 
‘There is nothing at all here; in vain do you fear,’ the space 
in front mentioned as ‘here’ is itself the limit; even in such 
sublation ag ‘The pradhana said by others (the opponents) to 
be the cause of the world does not exist’ the limit is that 
which is accepted (by both), viz., the cause in general of the 
world. Even where, as in the may4-produced elephant, horse, 
chariot etc, or elewhere, you suspect substrateless delusion 
and limitless sublation, there too, the witness-intelligence, 
which establishes the delusion and the sublation, may itself 
be the substrate and the limit, Nor is that too sublated ; 
for, there is nothing to establish that sublation, everything 
else being non-intelligent. 


LXXV(b). Nor is nullity the substrate; for, there is no 
persistence (of it), among the superimposed. Or if thore were, 
it would be cognised at the time of delusion, as ‘Nullity is 
silver,’ not as ‘This is silver.’ If it be said that what is 
cognised as ‘this’ is itgelf nullity, then the dispute is as to 
the name alone. 

LXXVic). Nor can nullity be the limit, since that is not 
cognised in any sublation, Or if it be cognised, intelligence 
alone would be called by the name ‘aullity.’ 


LXXV(@). Nor can nullity be the superimposed; for, if 
that be the cass, there is the contingence of the non-existence 
of immediacy for the superimposed. If then this be certainly 
acceptable to him who maintains nullity (and) desires to 
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refute all appearance, then, that refutation too would not 
appear. Now, by you too is held the nullity of the super- 
imposed;. if this be said, no; for, im order that there may 
be established counter-correlateness of sublation, there is 
admitted, at the time of its cognition, difference from the real 
and the unreal. Subsequent to sublation, however, there 
is certainly nullity; for in respect of the nullity of what bas 
perished there is no dispute for anyone. 


LXXVI. Asfor those who acknowledge reality else- 
where for the sublated silver etc., for them, is it the sublating 
cognition itself that indicates that (reality), or is it the un- 
intelligibility of sublation here? Not the first; for it is not 
cognised by the sense of sight that ‘This is not silver, but 
(what is) in another place or in the cognition.’ Even by the 
statement of a trustworthy person, it is only the (above) 
mentioned non-existence of silver that is understood, not the 
reality elsewhere mentioned by you. And the unintelligi- 
bility of sublation here is not established for the disputants; 
because, for relation in the (view of) apprehension otherwise, 
and externality in the (view of) self-apprehension, there is 
acknowledged sublation here, even without their reality else- 
where. Even by him who maintains non-apprehension, in 
respect of the illusory cognition whose object is silver in nacre 
and which is established for the opponent, denial is made here 
even without acknowledging the reality elsewhere. Nor is it 
established in ordinary experience; for in the case of a pot 
broken here, there is negation even without (its) reality else- 
where, Then, even as in the case of the pot, let there be 
reality there, through difference in the time; if thie be said, 
no; for, negation does not exist here as conditioned by a 
particular time, as in ‘Formerly there: was a pot here, but 
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not now.’ And the unconditioned negation here ia intelligi- 
ble, because of the nullity of absolutely real silver here in 
all three times. And that nullity is understood from the 
subsequent reflection, ‘The illusory silver alone appeared’; 
otherwise it would be reflected on in the form ‘The real alone 
appeared,’ As for the cognition at the time of delusion, 
that is certainly intelligible even with illusory silver alone, 
And thaé illusory silver together with its material cause is 
sublated by true knowledge of nacre. Nor is it possible 
even to suspect for this sublating cognition the capacity to 
establish the reality of silver elsewhere. Therefore, though 
subsequent to sublation there be but nullity of the super- 
imposed, prior (to that), there must be admitted, even by 
him who maintaigs nullity, the presentation of an illusory 
object on a real substrate. 


LXXVII(s). Now, in ‘This is silver, There are two 
moons’ etc., let there be delusion, defined by the external 
characteristic of being generated by the three-fold cause— 
the cognition of the substrate, residual impression, defect, 
and by the essential characteristic—the presentation of an 
illusory. nature in the case of a real substrate; in the case 
of the self, however, how can delusion of the form of egoity 
ete, or delusion of difference in the form of the jiva and 
Brahman and in the form of many jivas, fit in, the charac- 
teristic being impossible? Ttis thus. Defect is of three 
kinds: similarity etc., present in the object, obscuring film 
etc., present in the instrument, and attachment etc-, present 
in the seer. And here, the self itself is in the position of 
(all) the three called object, instrument and seer, since every- 
thing else belongs to the side of the superimposed. Nor 
in the case of the non-dual self of undefiled nature, sre the 
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seid defects possible, whether @b eztra or intrinsically, 
Even if somehow there be the possibility of the non-real 
defect called nescience, the superimposed presentation of 
egoity etc., is ot generated by the three-fold cause; for, 
itis of the nature of the eternal intelligence of the self, 
Though even the manifestation of nacre-silver etc. is but 
intelligence, yet for that, which is adjunct-conditioned, a 
figurative origination is possible; here, however, even the 
(conditioning) adjunct is only on the side of the superim- 
posed; then, how can there be origination for the uncon- 
ditioned? Therefore the external characteristic does not 


exist. 


LXXVII(b). Similarly, the other too certainly does not 
exist; for, though real, it is not possible (for the self) to 
be the substrate. The substrate indeed is that which is 
apprehended in its generality, (but) not apprehended in its 
particularity ; the self, however, which bas neither genera: 
lity nor particularity, how can it be the substrate? The 
self is the substrate, since it is real, like nacre etc.; if this 
be said, no; for being manifested by another is the adjunct. 
Then let us, even in conformity with the secret (truth) 
of the final position, infer thus’: the self is the substrate, 
since it is of the nature of intelligence, like the nacre-defined 
intelligence. Not so; though apprehension in its genera- 
lity and non-apprehension in its particularity are possible 
in the case of that intelligence which has parts as defined 
by the this-element and the nacre-element, that is not possi- 
ble in the case of the partless self. Even the partless, 
like ether, is not manifest in its entirety; if this be said, no; 
for, of the self-luminous, there is manifestation to the full 


iPhibaut takes Aidhanta-rahasya to be the name of & work, 
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extent of its reality: And self-luminosity is establiehed by 
such éruti texts as ‘Here this self is self-luminious’? ‘The 
self alone ia its light’ ete. ? 


-LXXVII@). ‘Now, here, by the word ‘light’ is the 
quality of luminosity. alone denoted, or the substance that 
ia its locus? Not the first; for there is the contingence of 
the nature of a quality for the self, denoted by the word 
‘ight’; on the second, even if cognition, called the quality 
of luminosity, be generated, the Sruti declaration of lumino- 
sity in the case of the self would not be contradicted; there- 
fore there is not manifestation of the self to the full extent 
of its reality. If this be said, not so; for, this alone is in- 
tended by the éruti that the word ‘light’ denotes mere 
intelligence and that the self is of that nature ; for otherwise 
there is the futility of the qualification ‘self’ and of the word 
‘alone’. Itisthus. Is it that there being the contingence 
of the difference of the apprehending cognition from the 
apprehended, in the self too, as in pot ete., there are the two 
qualifications in the two texts, in order to exclude that 
(contingence)? Or is it to exclude for the generator cf 
cognition (its) difforence (from the self)? On the former, 
fruti culminated in the oneness of apprehender and appre- 
hended, the self and the cognition thereof. If it be said 
that in this case, there would result attribute-nese for the 
self and substance-ness for cognition, indeed let that result; 
for the nomenclature of substance etc., adopted by the 
Logicians, does not produce conflict in reapect of things. 
Not-the second; for there is the contingence of the aban- 
donment of what is expressly stated and the assumption of 


1Byh., TV, ffi, 9 & 16 
2Brb., IV, ii, 6 
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svhat is not stated. The assumption is indeed made by you 
in the form ‘It itself originates cognition, the self itself 
originates cognition, there ia no other generator’; and it is 
declared not thus but as ‘self-luminous’, ‘the self itself is 
light.’ Therefore it is only seen that there is no other light. 
Nor may it be said that because of its being required, even 
the generator has certainly to be set out; for eternal know- 
ledge has no need of that (generator). The knowledge in dispute 
is originated, since it is cognition, like the cognition of pot 
etc. ; if it be said that it (origination) is thus inferred, no; 
for the example is non-established in the system of the 
Vedanting ; for, even in the cognition of pot etc,, the ele- 
ment of manifestation is of the nature of eternal intelligence, 
while the element of psychosis of the internal organ is (of 
the nature of) nescience, and the usage of ‘cognition’ in respect 
of that is figurative. Nor is this an inference from co-ab- 
sence (alone), since there exist subjects of the same class. 
Though in other systems (than that of the Vedantins), the 
pot-cognition is un (established) example, even then it is not 
intelligible. It is thus. This cognition located in the self, 
is it acknowledged to be some substance possessing the qua- 
lity of brightness, or merely the quality of brightness? On 
the first, since the substance, cognition, is itself luminous 
through possessing the quality of brightness, there would 
not exist for the self the éruti-declared luminosity. Even on 
the second, is it that there is origination of the quality, cog- 
nition, together with the substance that is ‘the substrate, or 
of the cognition alone? Not the first, since the self-substance 
is eternal, Not the second; the cognition in dispute does 
not arise in the locus of its substance, in the absence of the 
origination of the substance, since it is the quality of 
brightness, like the brightness of a lamp. For in that 
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(example), the brightness of the lamp arises only together 
with the substance, lamp, but not in its absence; hence 
there is no lack of probandum (in the example). And in 
the cage of the mirror etc., it is of the brightnesa already 
existent that there is manifestation, not origination, by 
rubbing; hence there is no inconclusiveness (cf the probans). 
Nor may inconstancy be suspected in respect of the bright- 
neas of the internal organ; for on the view of transformation 
(of cause into effect), it is of the substance itself, the internal 
organ possessing brightness, that there is origination in 
the form of the pot-cognition etc. As for the view of (abso- 
lute) creation (of the effect), brightness is not a quality of 
the internal organ (on that view). Therefore, an originator 
not being required for cognition which is not originated, 
the self itself is light, but there is no light other than the 
self; this alone is the intention of the fruti. And the lumi- 
nosity intended here is but of the nature of intelligence, 
not of the nature of illumining the inert; this is understood 
from other éruti texts like ‘Brahman is consciousness (praj- 
fiana)'. If it be said that by the; word prajiidna here, cog- 
nisership is mentioned, no; for there is conflict with the 
well-known sense of the abstract noun. If it be said that 
cognisership results on the analysis (of the supposed com- 
pound word, prajfiana) into ‘his is superior knowledge’, even 
thus there is prolixity, in assuming the origination of cog- 
nition for the self at every instant; and when that is not 
assumed, the self would not be manifest aud the self is mani- 
fest constantly. Therefore, in the case of the self, which 
is of the nature of self-luminous intelligence, there should 
certainly be admitted manifestation to the full extent of its 
reality. 


1Ait. Up., TIT, 8 
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LXXVIIKd). Now the self’s possession of unapprehended 
particularity is established in experience, since the Brahman- 
form (of the self) is not apprehended; if this be said, no. 
Is the jiva different or non-different from Brahman? If 
different, non-manifestation and error would exist only in 
Brahman, the substrate, not in the jiva, And non-difference is 
devoid of evidence. If then this be the evidence, viz., (this in- 
ference) “Texts like ‘This self is Brahman’? refer to an impar- 
tite sense, since while referring to bare substance devoid 
of the relation of cause and effect, there is an appositional 
relation, like the sentence ‘This is that Devadatta’,” then, be- 
cause of conflict with the luminosity of knowledge and 
because of the non-existence of difference between locus and 
content, there is mo non-cognisedness for Brahman. Thus, 
therefore, on that which is not the substrate, i.e., the filaw- 
less self, there is no superimposition of egoity etc, 


LXXVIII. To thisitis said (in reply), Even in the non- 
dual, flawless self, there exists the defect which is called 
nescience and ig of the nature of the non-real; this is under- 
stood from sruti and through presumption from what is 
heard (in sruti). Sruti, in the words ‘Just as those who 
do not know the land, though repeatedly passing over the 
hidden treasure of gold, do not attain it, even so all these 
people go to Brahma-loka day after day, but do not attain it, 
being obstructed by the non-real (nescience)’? shows that 
for all people at the time of sleep there is non-manifestation 
of Brahman-intelligence, because of (their) being veiled by 
nescience which is of the nature of the non-real. And it 
has been established in the discussion of obscuration that 
iBrh,, IT, 6, 8 
a0bsnd,, VII, 8, 2 
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that veil of nescience is other than illusory cognition, its 
residual impression, non-existence of cognition, or karma, 
and is of an illusory nature. And even presumption from 
what is heard postulates that because of the éruti declaration 
of the removal -of bondage through Brahman-knowledge, 
there is in (respect of) Brahman earlier non-knowledge, the 
defect that causes the bondage of superimposition. Nor may 
it be said that nescience being thus known through a 
pramana, there should be reality (for it); for the pramina is 
mentioned only to refute the position of those who contend 
that there is nothing called nescience, which is indetermi- 
nable and of the nature of an existent. As for the existence of 
nescience that is established only by the witness-intelligence. 


LXXIX(a). As for what was said, that on the view of 
non-difference of the jiva from Brahman, there is no non- 
cognisedness for Brahman, what is it that is intended here? 
(1) Is it that nescience, which requires the difference of locus 
and content, does not relate to one (alone)? (2) Or is it that 
while so relating it conflicts with oneness of its own locus? 
(3) Or is it that in the case of what is of the nature of lumi- 
nosity, its being the locus of nescience is self-contradictory ? 
(4) Or is it that if Brahman be the locus of nescience there 
ia abandonment of omniacience etc. ? 


LXXIX(b). Not the first; the nescience in dispute does 
not require the difference of locus from content, since it is 
not of the nature of an act, like pot etc.; similarly, what is 
in dispute resides in one thing alone and obscures it too, 
since it is an abscuring agent, like the darkness present in 
@ room; thus, even without depending on (the alleged) 
difference, there is establishment of the two-fold relation even 
in respect of one and the same, Now, like knowledge, 
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nescience too certainly requires the difference of locus from 
content: for, like ‘I know this’ there is empirical usage of 
the form ‘I do not know this’. Not so; for, it is cognised so, 
merely in dependence on the word ‘ajfiina’ which denotes the 
exclusion of knowledge dependent on the two {locus and 
content); for in the empirical usage of words like ‘maya’ 
this (implied difference) is non-existent. This is just like 
the ‘being at rest’, which though not dependent on an 
object (i. 6, intransitive), yet when signified hy the word 
‘agamana (non-moving)’, comes to depend on an object (be 
transitive), as it were, in the form ‘whose non-moving and 
towards what object’. 


LXXIX(c). Not the second; what is in dispute does not 
conflict with the oneness of its own locus, since it is an 
obscuring agent, like darkness. : 


LXXIX(@). Not the third, The conflict in what is of 
the nature of luminosity being the locus of nescience, is it 
(a) experienced, or (b) inferred? (a) Not the first; for, in 
the witness intelligence that establishes nescience, there is 
experienced in the form ‘I am ignorant’, only its being the 
locus of nescience. (b) How is there inference either? 
(i) Ts if (in the form) ‘ the self is not the locus of nescience, 
since it is manifest, like the pot existing in front’? (ii) Or 
ia it (in the form) “The self is of a nature opposed to nescience, 
because of luminosity, like a psychosis of the internal organ '? 
(iii) Or else, is it (of the form) ‘The self is opposed to con- 
junction with nescience, since it is self-Juminous, like the 
consciousness (samvedana) recognised by Prabbakaras’? 
(i) Not the first, since its content is sublated. For even by 
others (the opponents) it has to be admitted that, even 
when the self is being manifested by. originated cognitions, 


13 


98 VIVARANAPRAMEYASANGRAHA (1, lxxix 


it is the locus of nescience; for, otherwise there is contin- 
gence of omniscience at the instant the self is manifested, 
(ii) Not the second; for there is inconstancy in respect of 
the manifestation that manifests nescience. Nor may it be 
said that this itself is non-cstablished; for, even for others 
(the opponents), in the absence of cognition of what is 
acceptable to themselves as nescience, empirical usage in 


respect of that would be impossible. (iii) Not the third; 
for, there is no example, the self-luminous consciousness 
being itself the self. 


LXXIX(e). Nor is the fourth view(possible) that there 
is abandonment of Brahman’s omniscience etc; for it is 
possible to say that just as though there is oneness between 
the prototype and the reflection, there is not, through the 
darkness etc., superimposed on the reflection in an impure 
mirror, the abandonment of the fairness of the prototype, 
similarly, though the jiva be the locus of nescicnce, there 
is no abandonment of Brabman's omniscience etc. 


LXXI1X(f). Further, whatever is cited in order to deny 
nescience, whether it be oneness of the jiva and Brahman 
or self-luminosity or omniscience, every one of these will 
refute of nescience the nature of non-existence of apprehen- 
sion and will establish its nature as that of an existent; 
for; in the absence of a veil of the nature of an existent, the 
non-manifestation of the existent omniscience etc., and of 
Brahman associated with these is unintelligible. Through the 
mere non-existence of apprehension, however, the non- 
manifestation only of what is different from the jiva, is non- 
intelligent and non-omniscient, viz., pot etc, is intelligible, 
(but) not of Brahman which is the reverse (of these). 
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LXXX(a). Now by you who state that to the jiva belongs 
being the locus of nescience and to Brahman omniscience, 
there should certainly be stated distinction between the 
jiva and Brahman; if this be said, is real distinction deduced 
or one produced by nescience? In the first (case) too, is the 
distinction due to the definition made by the internal organ, 
or due to a natural difference, or else due to anatural relation 
of part and whole? 


LXXX(b). Not the first; for, it is not possible for the 
internal organ which has a beginning to be that which 
defines what is beginningless, Nor is the internal organ too 
peginningless, because of its non-existence in sleep etc. If 
it be said to be present there too in a subtle state, what is it 
that is called the subtle condition ? Is it (1) the attainment 
of partlessness, or (2) merely the decrease of parts, or (3) per- 
sistence in the causal condition, or (4) being left over ag a 
yesidual impression ? (1) Not the first; since for that which 
has parts, when there are no parts, existence (itself) is der- 
troyed. (2) Not the second; for, because of the contingence 
of non-effectedness for the whole that is left over (on the 
decrease of the other parts), this (residuary internal organ} 
‘would not be destroyed at any time whatsoever; or if (this 
residuary whole be) what is effected by the (original) whole, 
there is the contingence of empirical usage (in sleep) as in 
waking. (3) On the third (alternative) too, is it that the 
cause alone remains or the effect as well? On the first there 
is the contingence of the non-existence of the interna) organ. 
On the second, there is the contingence of empirical usage 
(as in waking). (4) Nor the fourth; for residual impression 
not being the material cause of definition, there is the 
contingence of release for the jiva that is non-defined in 
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sleep. If, then, it be said that what is defined is itself the 
material cause of definition, like the faggot ‘which is the 
material cause of the splitting), while the internal organ, 
like the hatchet, is but the efficient cause, then definition 
ia not established; for it is not possible for the partless 
intelligence to be really the material cause of a split, like 
a faggot. For us, however, nescience itself is the material 
cause of definition. Even the splitting into two, while 
being present in nescience alone, is merely super-imposed 
on the self. Even to the internal organ, the product of 
nescience, the property of defining the self belongs only 
through the channel of nescience, (but) not directly. Therefore 
there is no defect whatever. 


LXXX(c). Nor is the second view (possible, that the 
distinction is) due to difference; for when the distinction 
between the jiva and Brahman results even from the ascer- 
tained capacity of nescience, there is no room for assuming 
difference. Nor may it be said that since nescience has to 
be demonstrated as belonging to the jiva and having Brahman 
for content, nescience, which is (thus) dependent on the 
distinction, is not the cause of the distinction; for it is 
geen of the relation of substrate and counter-correlate that, 
though dependent on difference, it is yet the cause of diffe- 
rence. Otherwise, for you too, how cap difference, which 
is dependent on distinction in the form ‘Brahman’s difference 
from the jiva,’ be the cause of the distinction? Further, 
it has been explained higher up that nescience does not 
depend on distinction of locus and content. 


LXXX(d). Nor (is) the third (view possible); for, in the 
case of the partless, the relation of part and whole is not 
of itself porsible. Therefore, what has to be deduced is only 
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a distinction produced by nescience; and that is certainly 
acceptable. 


UXXXI. Though this nescience, while being related 
to intelligence as a whole, distinguishes between jiva and 
Brahman, yet, neglecting the nature of Brahman and leaning 
to the side of the jiva alone, it originates transmigration ; 
this is just as a mirror etc., related to face in general, dis- 
tinguish between the prototype and the reflection, and 
produce something distinctive only on the side of the 
reflection. Now in the form ‘I am ignorant’ nescience appe- 
ats as located in the self ss qualified by egoity, but not as 
located in intelligence in general; if this be said, not so. 
Just as in ‘Iron burns’, there is the appearence of reciprocal 
relation because of the relation of combustion and iron to 
the single fire, similarly, there is the presentation of appo- 
sition, merely because of the relation of nescience and the 
internal organ to the single self, but not because of the 
internal organ being the locus of nescience. Otherwise 
there would be reciprocal dependence, in that when there 
is relation to nescience there is establishment of the internal 
organ, and when there is qualification by the internal organ, 
there is relation to nescience. Nor is it that in the 
absence of the internal organ, the relation to nescience 
has not been seen, since this (relation) is admitted in sleep. 
If then it be said that, because of the unintelligibility of the 
unattached intelligence being a locus, location in the qualified 
is assumed, even then, if the qualified be but the internal 
organ, intelligence and their relation, location in intslligence 
is difficult to avoid. If it be said that the qualified is cer- 
tainly other than theseyeven thus, it does not belong to this, 
which is inert, to be the locus of ignorance; for, otherwise, 
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there is the contingence of even delusion, right knowledge 
and release being located in the inert, because of the rule of 
(their) having the same locus as ignorance. Nor does the 
teal unattachedness of intelligence conflict with its assumptive 
property of being the locus. Therefore, nescience which is 
located in intelligence in general, is said to be located in the 
jiva, because of its leaning to the side of the jiva- 


LXXXII. Aa for Bhaskara who holds that the internal 
organ alone is the locus of ignorance, for him constant 
omniscience of the self(if admitted by him) is opposed to ex: 
perience: And if it is non-omniscient, then since at some time 
it does not know something, nescience has certainly to be 
admitted in the self. If then you think that though non- 
apprehension and illusory cognition be located in the self, 
nescience, which is of the nature of an existent, is located 
in the internal organ, even then, if nescience be (merely) 
what is other than knowledge, that would be but the film 
(in the eye), jaundice ete. If then (mescience be) what is 
opposed to knowledge, that is not (so); for in the case of 
nescience located in the internal organ, opposition by know- 
ledge located in the self is not possible; for, in respect of 
one and the same content, ignorance present in Yajiladatta 
is not removed by knowledge present in Devadatta. If it 
be said that though elsewhere there is no conflict between 
those which have different loci, ignorance present in the 
instrument conflicts with knowledge present in the agent, 
no (we reply); for by the knowledge present in Devadatta 
who makes the inference “ This Yajiiadatta is one who has 
an unseen potency (adysta) the cause of the resolution of the 
internal organ, since his internal organ has been merged 
in sleep,” the nescience present in the instrument of 


q, Ixxxii] FIRST VARNAKA 103 


the inference, viz. the sleeping Yajfiadatta’s internal organ, 
ja not removed. If it be said that there is certainly removal 
of what is present in the internal organ that is related to 
the cogniser, no; for there is no evidence of nesvience being 
present in the internal organ. If it be said (that the evidence 
is the inference) ‘what is in dispute is present in the 
instrument, since it is a defect causing delusion, like the film 
(in the eye) etc.,’ then there is the contingence (of nescience) 
in the sense of sight etc. If it be said that because of these 
having a beginning, there is unintelligibility of their being 
the locus of beginningless nescience, that holds equally of 
the internal organ too. If it be said that because of the 
resort to the doctrine of the pre-existence of the effect, the 
internal organ has no beginning, that holds equally even of 
the sense of sight etc. Therefore nescience is not located 
in the internal organ, but is located in the self. That has 
been stated by Visvarupacarya, as preceded by (the statement 
of) the objection : 


‘Now, how can nescionce affect the self which is self- 
luminous, immutable and non-dual, any more than darkness 
(can affect) the sun? Since nescience is well established, 
it cannot be denied; and that (veiling by nescience) does not 
atand to renson in respect of the not-self; for without that 
(nescience) the not-self is not."1 And of that nescience, 
causality in respect of the distinction of jiva from Brahman 
is declared in the (Vignu) purina: ‘When ignorance which 
generates distinction is completely destroyed, what will 
produce the non-real difference between the self and 
Brahman ?*? 

‘Tee Iefa-Siddhi Ch, I, p. 207, Of Vimukttman, tho author, the chronological 


limits are fixed betweon 850 and 1050 A.D. 
2 Vignu-pursus, VI, 7, 94 
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LXXXIII. Even because of the beginninglessness of 
neacience, its causality in respect of the beginningless dis- 
tinction is uncontradicted. And the beginninglessness of 
neacience is declared in the smrti: ‘Know both prakrti and 
puruga to be beginningless’.? What ia called prakrti is 
maya, because of the éruti ‘(Know) maya to be prakrti’.* 
And we have stated the oneness of maya and nescience. 


LXXXIV. Now, though thus the self-laminous be the 
locus of nescience, its being the content of nescience is not 
possible, because of its being manifest constantly; truly, in 
the case of a pot that is manifest, they do not speak of it as 
tho content of ignorance in the form ‘I do not know the 
pot’; if it be said that in ‘I do not know the sense stated by 
you’, it is only in the case of asense which is manifest 
that there is the empirical usage of being the content of 
nescience as defining it, no; for, even there, it is only the 
unknown special feature present in the thing, that is the 
content; if it be said that of what is unknown a cognition 
as what defines (nescience) does not stand to reason, thus 
then, even in ‘I do not know the sense stated by you’ an 
explanation has to be given by you yourself. 


LXXXV. It is said (in reply): Truly, a thing that is 
revealed by 4 pramana is not a content of ignorance, since a 
pramana is that which removes nescience. As for that, how- 
ever, which is known by the witness-perception, whether it 
be pot etc., or intelligence itself, in that being the content of 
nescience, there is no harm whatever. ‘Truly, the witness- 
intelligence is not that which removes nescience, but on the 
contrary it is only what eatablishes that (nescience); otherwise 


1Bh, Gita, KIT, 19 
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how could this nescience, which is opposed to all evidences 
and reasonings, be established? That has been said: ‘This 
here is & delusion, supportless and opposed to all reasoning ; it 
does not brook inquiry, just as darkness does not brook the 
sun’? And not brooking inquiry is but au ornament to 
nescience. That too has been said: ‘ This itself is the nescience- 
nature of nescience; the characteristic thereof is the incapacity 
to brook inquiry; else it would be reality’: Nor in the case 
of that whose beauty consists in not being (fit to be) inquired 
into, may there be suspected incapacity to obscure the self; 
for it has been said ‘ Lo, nothing can surpass the impudence 
of nescience; paying no heed to the validly known and the 
real, it remains like the Supreme Self’? Even by him, who 
resorts to reasoning alone, experience cannot be denied; for 
Teasoning rests on experionce; otherwise, reasoning would 
be but baseless. It is indeed experienced even in the case of 
the self-luminous enjoyer, that his difference from the aggre- 
gate of body etc., is certainly obscured by nescience. 


LXXXVI. Now in tho cognition of the self as ‘I’ the 
difference therefrom is atso certainly cognised, since difference 
is of the nature of the thing. Nor may it be said that the 
difference is obscured by the illusory conceit of identity with 
the bpay, in the form ‘I am a man’; for the conceit of onenesa 
being intelligible secondarily even in conformity with the 
cognition of difference, it is not possible to assume illusori- 
ness that is opposed to the cognition of difference. If 
because of being in apposition with the body, the cognition 
‘Tl’ could not apprehend the difference of the self from the 
body, then that (difference) would not be established at all, 
because of the absence of evidence; for, even for revelation 
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and inference, validity is impossible when there is conflict 
with that (perception). Nor may it be said that there is no 
conflict, because of the illusoriness of the cognition ‘I’, as of 
the cognition of two moons etc; for there is reciprocal 
dependence, in that when the validity of revelation and of in- 
ference is established there is the illusorincss of that (cog- 
nition), and that when there ia the illusoriness of that, there 
ig validity of the other (two). In the case of the cognition 
of the two moous etc., there is the establishment of illusori- 
ness, because of the quick sublation even prior to the con- 
sideration of the relative strength of the pramanas; here, 
however, because of uo opposite (cognition) having arisen 
at the (time of the) consideration of the relative strength 
of the pramanas, the cognition ‘I’ is alone stronger; hence 
difference from the body would not be established through 
revelation and inference opposed thereto, Therefore, diffe- 
rence from the body being establighed even by the cognition 
‘I’, the conceit of being (endowed with a) human (body) is 
secondary, not illusory. 


LXXXVII(a). This is not sound. Docs the cognition 
‘I’ have for content the self as in reality different from the 
body, or as (different) in manifestation? Not the first, for, the 
existence of difference in reality is not a cause (of secondary 
usage). Indeed in ‘Devadatta isa lion’ etc., it is but the 
manifestation of difference that is seen to be the cause of 
secondary usage. Otherwise, even in ‘This is silver’, since 
there is difference in reality, the empirical usage would be 
but secondary, not delusive. Even on the second (alternative), 
is it that the cognition ‘I’ makes manifest the difference even 
prior to inguiry. or subsequently? Not the first, because of 
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the futility of the distra which conducts the inquiry. Not 
the second, for, by analysis of what is established or non- 
established (it follows that) inquiry itself is that which makes 
the difference known. Now what is called inquiry is conside- 
ration of arguments; argument indeed is not what indepen- 
dently generates knowledge; but while being what favours a 
pramina, it helps to discriminate the self distinct (from the 
body etc.) as the content of the pramana, the cognition ‘I’, 
Not so. Is it that argument controls a pramana in respect 
of a particular content in the form ‘So much alone should be 
apprehended by you, neither more nor less’? Or is it that, 
in the case of a pramina which has set out to apprehend a 
self-established content, it removes any obstacle that is 
contingent? Not the first; for, arguments being unsettled, 
owing to diversities of the human intellect, there is the 
contingence of pramanas having unsettled contents. Now, 
that is a contingence of the acceptable, since if pramanas had 
invariable contente, difference of views among suthors of 
Sastras would be impossible; if this be said, no; for, where 
there is conflict it is admitted by all that one’s own view is 
alone authoritative, not another; and if (pramanas) had no 
settled contents, even the views of others would have to be 
respected as authoritative. Nor may it be said that there is 
control of pramanas by numerous weighty arguments (not 
by reasdnings varying with each individual). Truly, not even 
8 thousand arguments, though arising from the intellects of 
those versed in all sastras, would bring about sound as the 
content for the sense of sight or prevent its having colour 
aa the content, 

LXXXVII(b). As for the second (alternative), is it that 
the difference of the self with the body etc, ag counter- 
correlate is qlso the self-established content of the cognition 
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‘I’? Or (is it) the self alone? On the firat, there is the 
contingence of discriminative knowledge for the materialist 
and the worldly people. If then for them there is non- 
discrimination, because of the non-removal of obstacles 
through arguments found in the sastras, even thus, by you 
who know the éastra, it will never be possible to cognise or 
to say ‘Iam different from the body etc.;’ for, difference 
having been stated even with ‘I’ there is the contingence of 
‘am different from the body etc.’ being a repetition. If then 
the self alone is the coatent, then, let arguments: remove 
with ease the obstacle contingent in the apprehension of the 
self by the cognition ‘I’; but with this it is not possible 
to deny what is experienced, viz., that the cognition ‘1’ has 
the body etc., for content. 

UXXXVII). Now, thus, the cognition ‘I ama man’ 
would not be a delusion, since it apprehends ita own content 
alone. Not so. Our distinction is not indeed that that which 
apprehends its own contenf is valid, while that which 
apprehends the content of another is invalid, but that that 
which apprehends the real is valid, while that which appre- 
hends the real and the unreal (together) is invalid. And since 
the cognition ‘I’ spprehends together as one the real self 
and the unreal body etc., it is certainly a delusion. Nor may 
it be said that it is not a delusion, since, in respect of the 
self-luminous, partless self, there is no possibility of an aspect 
of unapprehended particularity. In respect of letters like ‘A’, 
which are partless and manifested in their entirety, the 
shortness, length etc., present in the audible sound (which 
manifests the letters), are superimposed; nor are shortness 
etc., attributes of the letters, since by such recognition as 
* This is that same letter A’ the omnipresence of letters is 
qnderstood; even for those who know the omnipresence of 
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letters, the delusion of shortness etc. does certainly persist, 
through the non-recollection of that argument (in support of 
omnipresence); similarly, even in the self, who can prevent 
the delusion of identity with the body etc. which is 
eatablished in the experience (of all) from the infant to the 
learned man, and which is devoid of sublation in the absence 
of the éastra-generated intuition of the truth, that Brahman 
is the self? And the secondariness of the cognition ‘I ama 
man.’ will be refuted later under the aphorism on harmonious 
synthesis. Thus, therefore, since the self though self-lumi- 
nous and partless is yet obscured by illusory conceit and not 
apprehended in its true nature as Brahman, there is, through 
difference of aspects, the possibility of apprehension of the 
general and non-apprehension of the particular; hence ite 
being the substrate (of nescience) is not contradicted. 
LXXXVII(@). Therefore, there certainly does exist the 
essential characteristic, in that for the real substrate there is 
presentation of unity with an illusory object. Even the 
external characteristic of being generated by the three-fold 
cause can easily be shown, since in the self, which occupies 
the place of the three, the content, the instrument and the 
seer, the defect of nescience has been established, since the 
intelligence of tho self is itself the pram&na which apprehends 
the substrate, and since in the (stream of) beginningless 
transmigration the existence of residual impressions of prior 
superimprositions is easy (to admit). Though here the 
intelligence which manifests together the substrate and the 
super-impoaed, the self and the not-self, is not originated in 
respect of its own nature, yet in the form in which it is 
associated with particular contents its origination is not 
contradicted. And this being the case, in the definition 
formerly stated, by the wards ‘like memory’, origination by 
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the three-fold cause is intended to be stated. And the words 
‘the presentation of one as of the nature of another’ should 
be explained as ‘the presentation of the real as in unity with 
the illusory,’ Therefore it is established that in respect 
of the self the delusion of individuation etc., or the delusion 
of difference due to adjuncts, is certainly defined by the 
(stated) definition. 


LXXXVIII. Now how is superimposition possible in 
respect of the inner self? Everywhere indeed it is seen of the 
substrate that it is the content of cognition by the same sense 
aa what is superimposed. And that does not cxist in the case 
of the self which is turned away from the cognition ‘Thou’, 


UXXXIX. It is said (in reply). What is required in 
superimposition is only the presentation of the substrate and 
the superimposed as in union in a single cognition, (but) not 
that the substrate should be a content, since there is no 
inetance of bare co-absence. And here there does exist the 
single cognition ‘1’ which presents as a unity the self and 
the not-self. Though the self, because of not having parts 
and not being a content, is not the content of this cognition 
whether in part or in its own (full) nature, yet, like the 
mirror pregnant with the reflection of ether, the internal 
organ, superimposed on the self and pregnant with the reflec- 
tion of the self, appears in the form of the cognition ‘I’. 
And es in ‘This is silver’ there is duality of form in the 
superimposition ‘1’; for, just as in ‘The iron burns’ there is 
the presentation of the dual form of fire and iron in respect 
of what is qualified by capacity to burn, similarly even in 
‘Icognise', there is presentation of the dual form of the self 
and the internal organ in respect of what is qualified by 
gogtisership. Of these, the aspect which is experienced ag 
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suffering, changing, inert or as different from the object; 
organs etc., is the internal organ; the aspecé which is 
experienced as the object of Jove, as immutable, as the witness, 
and as of the nature of the intelligence that recurs in the 
object, organe etc., is the self. Therefore the cognition ‘1’ is 
of the nature of the ‘this’ and ‘not-this’. 


XC(a). Now, the follower of Prabhikara does not suffer 
this. lt is thus. In ‘I know the pot' the cognition, which is 
sclf-luminous, manifests pot etc, as content and the self as 
the locus. Therefore in the form ‘I’ the self alone appears ; 
there is no element of ‘this’ in it. Nor may it be said that 
just like the difference of capacity to burn from the iron-ball 
in (the cognition) ‘The iron burns', there may be the 
difference of egoity from the cogniser in ‘I know’; for, just 
as the cold iron ball and an incendiary, of the nature of the 
flame of a lamp etc, are somewhere cognised as distinct, not 
thus is there cognised anywhere the distinction of egoity and 
the cogniser, Therefore egoity alone is the self; and that is 
immediately experienced as the locus of cognition. 


XC(b). As for the follower of the Sankhya who infers 
the self, in the form ‘The reflection of intelligence in the 
inert internal organ must be preceded by a prototype of that 
bature, since it is a reflection, like the reflection of the face’ 
and as for the others who similarly make inferences (of the self) 
in conformity with their own respective teachings, the self's 
character, according to these, of always having to be inferred 
conflicts with the immediate presentation inthe form ‘1’. If 
then the inferences be for the enlightenment of others, then, 
Jet them be so (they do not affect the Prabhakara’s position), 


XC(c). As for what is said by the Logicians sbout the 
self being mentally perceived, that is unsound, since there is 
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no evidence; for the co-presence and co-absence of mind are 
otherwise accounted for even by the experience of the object; 
and, when the self is established even by the relation of being 
the locus in respect of the experience of the object, there ia 
prolixity in assuming another (mode of) cognition in respect 
of the self. 


XC(a). Now, let there then be (admitted) this view of 
the Bhattas, that the self is the object of cognition, since it is 
perceived, like a pot; nor is there conflict between object- 
ness and agency; for, there is made the distinction that to 
the substance-element belongs cognisedness and to the 
knowledge-element belongs cognisership; nor is there conflict 
between the status of subsidiary and principal, for, it may 
easily be said that the cognised-clement is the principal and 
the cogniser-element is the subsidiary. This does not stand 
to reason; for, the substance-element which is non-intelligent 
cannot be of the nature of the self; if the knowledge-element 
itself be the object, the two afore-said conflicts are not sur- 
mounted. Nor is knowledge capable of transforming itself 
simultaneously into the cognised and the cogniser, since it hag 
no parts ; even {f somehow it be transformed like the pradhana 
etc,, if the cogniser-part be not cognised as self-luminous and 
as the locus of cognition, there is the contingence of a con- 
trary conclusion ; if cognised as an object, there is the con- 
tingence of non-self-hood as for a pot. Therefore the self is 
perceived only as the locus of cognition; but pot etc, are 
perceived aa objects of cognition. 


XCle). As for the Sautrintika who infers pot etc, (in 
this way) ‘The presentation of the reflections of objects in 
cognitions is preceded by prototypes of that kind, since they 
are the presentation of something in what is not that, like 
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the reflection of the face in the mirror’, he is to be asked 
(this); in this inferential cognition do objects appear directly 
as objects, without being (presented as) reflections, or do they 
not? On the first (alternative) the probans is inconclusive 
even in respect of this (inferential cognition). On the second, 
since there does not appear (in the inference) the thing 
premised, viz., the antecedence of the prototype, the inference 
does not arise at all. Therefore the experienced immediacy 
of objects is not to be denied, 


XO). As for what is declared by the Vijittnavadins, viz., 
the immediacy of objects, only as being of the nature of 
cognitions, that is unsound; for, the immediacy is seen even 
of externality, which is not of the nature of cognition. If, 
that too were of the nature of cognition, there would be no 
sublation of it any more than of silver (on their view). 
Therefore, objects cognised, like the pot, are immediately 
experienced through being objects; the cognition, however 
is immediately experienced through being eelf-luminous. 


XC(g). As for what the Logicians say, that cognition, 
which is inherent in the self conjoined to mind, is immediately 
experienced by another cognition (the anuvyavasiya) through 
the relation of inherence in the conjoined, and as for what 
the Bhattas say, that the cognition, which abides in the 
object and is called manifestedness (prakatya), is known by 
another through the relation of identity with the conjoined, 
both of these are unsound; for, in acknowledging of one 
cognition another cognition which has that for its sphere, 
there is the contingence of the simultancous existence of two 
fruits. Tf it be said that the simultaneity of two fruits, 


The Vislonngaram text reads ‘kdladvaya, two times’ and ix trouslsted as 
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perishing and imperishable, is certainly acceptable, even thus, 
if inherence in or identity with a thing in (sense) contact 
be the cause of (immediate) apprehension, then even for the 
transformation, taste ete., present in the locus of the cogni- 
tion, there is the contingence of immediacy by the very cogni- 
tion that apprehends the (first) cognition. If then it 
be said that in the case of the transformation etc., present 
in the self, and the taste etc., present in the pot etc., there is 
uo capacity for immediacy through the cognition, that makes 
known the (firat) cognition, even thus, since for cognition 
in respect of its own existence there is not seen any separa- 
tion from luminosity, ita being known by another, in the 
same way as pot etc., isnot possible. Nor may it be said 
that for the manifestedness (prakatya), which arises in respect 
of pot etc., from the self’s activity called pramana, there is 
the being known by another, as for the colour etc., present 
in the pot. What is this activity of the self, a motion or a 
transformation? Not the first, since that is impossible in 
the case of the omnipresent. As for tbe second, like clay for 
the pot which is a transformation of clay, for the manifested- 
ness which is the fruit of transformation of the self, the self 
slone would be the locus (not the object as stated by the 
Bhottas). If it be said that like old age (resulting) for the 
body through the transformation whose fruit is greying in 
the hair, there is manifestedness in the object resulting from 
the transformation of the scif, even thus, does intelligence 
consist in being the locus of manifestedness, or in being the 
generator of manifestedness, or in being the support of the 
activity called cognition, which generates that (prakatya)? On 
the first, pot etc, would be intelligent beings. On the 
second again, the sense of sight etc, would similarly be 
intelligent beings. Not the third. The self being the 
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support of cognition should indeed be inferred by you in the 
form ‘ The self possesses the activity of cognition, since it is 
related to the fruit generated by that (activity), juet as 
Devadatta who is related to the satisfaction generated by 
eating possesses the activity of eating’; here the probans 
would be non-established, since for the self there is no relation 
to the fruit. If it be said that relation to fruit is cognised 
in the form ‘The pot is experienced by me’, then in the 
view of you who say that the frnit is in the object alone, 
not in the self, conflict with cognition would have been 
brought about even by yourself. Therefore, neglecting the 
extremely defective views of the Logicians and the Bhiattas, 
there should be supported the self-luminosity of cognition, 
which is the fruit of pramina, the activity of the cogniser. 


XC(h). As for what is said by the Sangata that cognition 
itself is pramina and that itself is its fruit, there the conflict 
of activity in respect of itself is certainly clear. Though 
for the cognising self there is no activity whatever, yet the 
mere conjunction of the four, the self, the mind, the sense of 
sight and the object, while being of the form of the pramiina, 
is figuratively spoken of as the activity of the cogniser. Nor 
when there is cognition which is non-inconstant, is it intelli- 
gible for abandonment, acceptance and indifference, which are 
inconstant, to be (spoken of as) the fruit of pramana, 


XC(i). Nor can the Vedanta view that the self is 
self-luminous stand to reason; for when empirical usage 
resulta even with the self-luminosity of cognition, which ia 
established for both disputants, there is prolixity in assuming 
that in respect of the self foo. Therefore that which is held 
by the Prabhakara who maintains the immediate experience 
of the three aspects (triputi), viz., that in ‘I know the jar’ 
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ete., the egoity, which shines as the locus of the self-luminous 
cognition of the object; like the wick as the locus of the fiame, 
is but the self, but is not of the nature of the this-not-this, 
that alone is to be respected. 


XCI. To this it is said (in reply). When there is inquiry 
it culminates but in the non-self-hood of egoity, since the 
self is of the nature of experience. It is thus. This you have 
to be asked; is the self alone the light of intelligence, or is 
experience too (that light), or experience alone? On the first, 
this experience which is an inert illuminant, does it manifest 
the universe while (itself) unmanifest, in the same way as the 
sense of sight etc.? Or is it a manifester of objects while 
being itself manifest, like light, without depending on some 
other light of the same class? Not the first, for the sense of 
sight generates experience which is other than itself, while 
experience is not thus. On the second, since there exists the 
characteristic of the light of intelligence, viz., manifestation 
without depending on an experience other than itself, ex- 
perience would certainly be the light of intelligence. Though 
the manifesting of pot etc., is common to experience, the 
sense of sight and light, yet since experience is opposed to 
ignorance of the object, it is the light of intelligence; light, 
since it is opposed to the darkness present in the object, is the 
inert illuminant; and the sense of sight, since it is directly 
instrumental to immediate experience, is the uncognised 
instrument; thus the disparity (among them) is certainly 
possible. 


XCII(e). Now, it does not stand to reason (to say) that 
to experience belongs, as to light, non-dependence on others 
of the same class, since light is manifested by the sense of 
sight which is of the same class; if this be aid, no, In 
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respect of light does the sense of sight remove darkness, or 
generate experience? Not the first, since light is free from 
darkness. Even on the second, light is manifested only by 
what is of different class, viz. experience generated by the 
sense of sight. Therefore, in the case of experience, which 
like light is not dependent on others of the same class, ita 
being the light of intelligence stands to reason, because of the 
contingence of the blindness (unconsciousness) of the world, 
if that (experience) be an inert illuminant. If it be said that 
the cognising intelligence itself makes manifest everything 
on the strength of inert experience, no. If inert experience 
be merely the cause of the relation of the self's intelligence 
to objects, then this would be but a transformation of the 
intellect; thence, there is entry into the view of the Vedantins, 
If then it be the cause even of the luminoaity of the self, 
that is unsound; for, in the case of what is of the nature of 
intelligence, manifestation in dependence on the inert is 
unintelligible. Let it then be a manifester of the object alone; 
nor is there the contingence of the Vedanta view, since for 
the manifestation of the object, there is admitted as certainly 
separate from the self’s intelligence, another experience 
generated by the inert experience ; if this be said, then, there 
being a need for another experience even for this second 
experience, as that is also similarly inert, there would be 
infinite regress, 


XCII(b). Nor is the second alternative (possible) that 
both the self and experience are the light of intelligence, 
because of the contingence of their being established without 
the dependence of either on the other. And if that be the 
case with those two, whereby is there known the relation 
between cognition and the self? Neither of these knowing 
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the language of the other, the capacity to epprehend the 
relation is not possible for either. 1f then you think that 
the self does not shine of itself, since it is of the nature 
of intelligence, like another person’s conscionaness, and that 
therefore the establishment of the self is dependent on 
experience, that is not (so); for there is the similar contin- 
gence in respect of experience too. If it be said that because 
of non-remoteness experience is self-luminous, then that is 
common to the self too, Therefore it follows that the self 
shines of itself, since, while being of the nature of intelligence, 
it is non-remote, like experience. 


XCII(c). Nor is the third alternative (possible) that 
experience alone is the light of intelligence; for it bas 
necessarily to be admitted that the self alone is the light of 
intelligence ; becanse there is non-difference of the self and 
experience. It is thus. The Logicians and the Prabbikaraa 
say that this experience is a quality of the self. Since it is 
of the nature of the self, the Sankhyas by presumption call 
it a substance. Similarly, since it is the fruit of an act of 
transformation, the Bhattas (call it) an act, with a view to 
declare the oneness of act and fruit. Of these (alternatives), 
if it be an act, like the act of going etc., luminosity and being 
the fruit would not stand to reason. Even if it be a subs- 
tance, if it be of atomic size, it would, like a glowworm, 
manifest only « limited part of the thing. Ifit be extensive 
in size, there is the contingence of the manifestation every- 
where even of the self, which is of the nature of that 
(experience). If then the self bs the locus of that, even thus, 
there is that same defect. If it be of medium size, then being 
dependent on the parts because of having parts, there would 
not be dependence on the self. If then (it be said that) there 
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may be dependence on the self like the pot’s dependence on 
the surface of the ground, even thus, just as between the 
lamplight and luminosity, non-difference slone should be 
acknowledged between the self and intelligence; for like Tt 
is illumined by the lamp-light’ there is seen the empirical 
usage ‘It is known by me.’ If there were difference between 
the self and intelligence, this empirical usage would be figu- 
tative asin ‘It is illumined by ea faggot.’ On the view of its being 
& quality, since as in the case of the brightness present in the 
lamp-light, origination is impossible in the absence of the 
origination of the Jocus, it is eternal; consequently on the 
strength of its being non-inconstant in respect of the self, by 
presumption the self itself would be experience. How can 
the self whose establishment ia dependent on experience be 
(itself) experience? If this be saked, no; for, if it be so, there 
is the contingence of non-self-hood (for the self) as for a pot, 
Nor may it be said that because of the diversity of the experi- 
ences of blue, yellow etc., they cannot be of the nature of the 
self; for difference is not cognised in the experiences in 
their own nature; and for the assumption of difference, there 
is no evidence. Nor are origination and destruction grounds 
for the assumption of difference; for these being preceded 
by the establishment of difference, there is reciprocal depen- 
dence. Now, in order that instruments like the sense of 
sight may be purposeful, there should be admitted the origi- 
nation of a subsequent cognition; ond similarly, in order to 
exclude simultaneity, the destruction of the earlier cognition 
has to be admitted; if this be ssid, no; for this being 
established even through the origination and destruction 
of the relation of one consciouaness with several objects, 
there is prolixity (in the assumption) of the origination and 
destruction of consciousness too, Asfor what the Saugatas 
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assume—that difference, even while existing in conscious- 
ness, is not manifested in the absence of an external cause, 
because of (the) similarity (of the cognitions) as of the 
(different successive) flames,—that does not stand to reason; 
for though that be so in the case of the flames, as being 
cognised by another, there is no possibility of the non- 
manifestation of difference present in the self-luminous 
conciousness. Nor may there be cited as an example the non- 
manifestation of the true nature of the self-luminous Brahman; 
for obscuration there by nescience has been established by 
evidences. Therefore consciousness is one alone and begin- 
ningless, And its beginninglessness is because of its being 
devoid of prior non-existence. That has been said in the 
Surefvara-vartika; ‘For the reason that an effect is perceived 
by all to be preceded by prior non-existence, (consciousness 
is not an effect); since that (non-existence) too has consci- 
ousness for its witness, there is no prior non-existenes for 
conaciousness,'! 


XCILI. Thus, therefore, because of the cternality of self- 
luminous experience, its being of the nature of the self is 
uncontradicted. And thus the self itself as conditioned by 
objects is spoken of as experience; and when the adjuncts 
are not intended, (it is called) the self. This is just as for the 
trees themselves there is forest-ness through the condition of 
their existing in one place and tree-ness when this condition 
is not intended. And thie being the case, how can he, who 
maintains the perception of the three aspects, declare the 
presentation of the self as the locus of experience? Or how 
can be bring about self-hood for inert egoity ? 


1 Brh. Vartike, 888, 


I, xciv]} FIRST VARNAKA 121 


XCIV. Now, in ‘I see the jar’ egoity is reflected on as 
the seer; and the seer is but the self; if this be said, no, 
because of the contingence of the presentation of the eelf 
only as ‘I’ even in sleep. Nor is it thus. Therefore, egoity 
is not the self, because of its non-presentation in sleep. (if) 
then (it be said) in sleep there is non-presentation of egoity 
though existent, because of the non-existence of the experi- 
ence of objects, that is not (eo). . Is it that experience itself 
ig non-existent there? Or is there non-existence of 
association with objects? Not the first, because of the 
eternality of experience. Nor the second; for, association 
with objects is not a determinant in respect of the cognition 
of the self. If it be said that the seer-form of the self is 
egoity and that in the cognition of this (form) association 
with objects is a determinant, what is it that is called 
seership? Is it the manifestation of the seen, or is it being 
other than the seen, or is it being intelligence alono? Of 
these, since the first and the second have to be established 
in dependence on the seen, and since in the case of seer-ship 
which is (thus) adventitious self-hood is impossible, egoity 
could not be the self. On the third, since objects are not 
required, egoity should be figured (even) in sleep. If it be 
said that there does exist the figuring of ‘I’ there, no, In 
that case, by him who has woken up, the ogoity of sleep 
would also be remembered like the egoity of the previous 
day. Though there is no rule that whatever is experienced 
is certainly remembered, yet here too, when the self is 
remembered, how can egoity, which is of the nature of intelli- 
gence, not be remembered? If it be said that eternal intelli- 
gence, which has the egoity of eleep for its sphere, being imperi- 
shable, there is no origination of residual impressions, and 
consequently no remembrance, then, in the same way, the 
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egoity of the previous day would not be remembered. On 
our view, however, because of the non-eternality of the 
egoity-defined intelligence originated on the previous day, 
residual impressions being orginated (therefrom), the remem- 
brance thereof is uncontradicted. 


XCV- Now, even thus, the egoity of sleep too may be 
remembered by him who has woken up, since there is 
geen the reflection ‘I slept happily’; if this be said, thus, 
then, !et the pitiable Logician himself revile you whose 
contentions are unsettled. Itis thus. Neither the self at 
the time of sleep nor its happiness is reflected on here; 
what then? The self manifest at the time of waking is 
made the subject, and the non-existence of misery, that is 
implied by ‘happiness’, is inferred, in the form, ‘In the 
interval between dream and waking, T wea devoid of 
misery, since the misery of that time, like the pot (of that 
time) is invariably non-remembered’. Though implication 
is well known in verbal usage alone, not in perception, 
inference etc, yet since here happiness in the principal 
sense is impossible, non-existence of misery is alone to be 
admitted, but not the usage of happiness in the principal 
sense. Nor is it possible, even because of the ‘reflective 
cognition, to assume happiness in the principal sense; for, 
if that be the case, there is the contingence of remembrance 
in the form ‘the happiness of food, the happiness of 
drink’ as related to particular objects. If then there be 
assumed non-stimulation of residual impressions in respect 
of the object-element, even thus, the reflective cognition of 
the absence of intelligence in ‘I slept happily, I know 
nothing’, because of its being a hindrance to the experience 
of happiness, reinforces the (view of) non-existence of 
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misery. Hf it be said that the buoyancy of limbs, clarity 
of face etc, of one, who has just woken up from sleep, may 
cauge the inference of the experience of happiness in the 
time prior to that (waking), no; for remembrance being 
possible in the instant immediately subsequent to experience, 
there is futility of the inference. If it be said that 
buoyancy of the limbs etc, which are seen in different 
degrees, would not exist in the absence of (degrees of) 
excellable happiness of sleep, since non-existence of misery 
ia of a single nature, no; for this (difference of degrees) is 
cognived even for the non-existence (of misery), because of 
difference of degrees in the quiescence of that functioning of 
the organs, which is the generator of the counter-correlate, 
misery. 

XCVI(a). Now, let be the system of the Logicians: 
what is the final position (of the advaitin)? If this be 
asked, let it be heard with a concentrated mind, There does 
exist bliss which is the very nature of the self-luminous 
witness-intelligence. Though constantly manifested, it is 
yet not clearly manifest in waking and dream, being disturbed 
by illusory cognitions like ‘Iam man’, in the same way 
es the light of a lamp disturbed by a strong wind; in sleep, 
however, because of the non-existence of this (disturbance), 
it is manifest quite clearly. As for the nescience which 
obscures, though it veils the true nature of Brahman, it 
does not obscure the form of the witness-intelligence which 
manifests that (nescience) itself. If not, nescience itself 
being devoid of a witness, would not be established. And 
thug, all the three experienced in sleep, viz. bliss, the self, 
and nescience having the nature of an existent, are reflected 
on by him, who has woken up, in ‘I slept happily, I knew 
pothing’. 
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XCVI(b). Now, in sleep, these three are not experienced 
through psychoses of the internal organ, since these 
{paychoses) are non-existent there; if experienced through 
intelligence, since this which is imperishable doea not 
originate residual impressions, reflective cognitions would 
not result; if this be said, notso. Nescience itself is trans- 
formed in sleep in the form of the three psychoses that 
apprehend the ssid three. The semblances of intelligence, 
defined by these psychoses, experience the said three, and 
perish at the time of waking. Why should there not be 
remembrance generated by the residual impressions of those 
(semblances of intelligence)? If it be said that there ig 
(the defect of) absence of common ground in that being an 
experient belonga to the self qualified by nescience, while 
being the rememberer belongs to the (self) qualified by the 
internal organ, no; for it is admitted that even on waking, 
being the rememberer belongs only to what is qualified by 
nescience. As for the internal organ, that brings about, for 
the object remembered, usage accompanied by words. Nor may 
it be said that by ‘happiness’ and by ‘I knew not’ there is 
reflective cognition only of the non-existence of misery and of 
the non-existence of cognition; for there is no experience of 
those two (non-existences), in sleep, even if present, since their 
counter-correlatese—misery aud cognition—are not remembered 
at that time. How then is there the knowledge of the non- 
existence of misery and the non-existence of cognition, which 
belong to (the period of} sleep and are not experienced? 
We say it is by presumption. Having in the said 
Manner remembered the undisturbed happiness of the 
period of sleep, because of the non-intelligibility of this 
otherwise, there is validly cognised the non-existence of 
its opposite, viz, misery. Similarly, because of the non- 
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intelligibility otherwise of what is reflected on, i.e., nescience 
having the nature of an existent, there is understood the 
non-existence of its opposite, viz. cognition. 


XCVI(c). Now, nescience having the nature of an 
existent does not conflict with cognition, because of their 
co-existence in waking; if this be said, no; for though for 
nescience in general there ig no conflict with cognitions of 
the world, there is conflict with these for nescience which 
has been transformed into particular forms. Nescience 
which has been transformed in the form of a pot-cognition 
does indeed conflict with cognitions of cloth etc. Otherwise 
even at the time of the pot-cognition, the whole world of 
cloth etc., would be presented. This being the case, even 
for nescience transformed into the form of the state of sleep, 
there will be conflict with all particular cognitions withont 
exception. Therefore the presumption (of the non-existence 
of cognition) does certainly stand to reason. 


XOVI(d). Then, Jet it be inferred that ‘in sleep cogni- 
tion was not, since it is not remembered;’ where is the need 
for this presumption? If this be asked, no, because of 
inconclusivenes (of the probans), where the grass by the 
wayside is not remembered. How, then, is it inferred in 
the afternoon ‘in the morning there was no elephant in 
the house, since it is not remembered’? It is not thus 
inferred. What then? Having experienced in the morning 
the granary etc., which existed as filling up the house-space, 
and remembering them in the afternoon, because of the non- 
intelligibility of this otherwise, even the non-existence of the 
elephant in the morning is validly cognised (by presumption}. 
Thus, therefore, the non-eixstence of misery and the non-exis- 
tence of cognition, in sleep, are cognised through presumption; 
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neacience having the nature of an existent, blisa, and 
the self are, however, remembered; this is the position 
in the final view. 


XCVie). Now, with this, what results for egoity? 
This results, viz., that egoity is not experienced in sleep; 
nor is it reflected on by him who has woken up. 


XCVI(f). What then is the explanation of the desi- 
gnation ‘I’ present in the reflective cognition ‘I (slept) 
happily’? This is the explanation: egoity which was merged 
in sleep is again originated on waking; and this, which is 
originated, qualifies per accidens as determinate the self 
that is refllected on, for the sake of clear empirical usage; 
for, that is the sole fruit of the egoity-psychosis. For that 
very reason the self is not referred to in experience at any 
time through other psychoses of the internal organ. That 
has been said in the Naiskarmyasiddhi*: ‘Because of being 
internal (as compared with all other things, which are 
not-self), exceedingly subtle (being devoid of touch ete.), 
and because of conforming to the vision that is the self (i.e. 
because of the qualities of egoity being found in the self, or 
because of being constantly related to the vision that is the 
self, through the origination of reflections of that vision), 
this (egoity) is qualified per accidens by the psychosia J, to 
the exclusion of all other psychoses {of the internal organ), 
(This egoity) is inseparably related to the existence of the 
self, else it would attain destruction; but there isno other 
possibility (of its existence); therefore, it is denoted by the 
(word which causes the) cognition J.’ 

XCVII, Therefore, this inert egoity, though appearing 
as the selfin waking and in dream, yet becanse of its 
>: TT, 65,56, 
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absence from sleep, is not the nature of the self-tuminous 
self; this has to be admitted by those versed in éruati and 
amrti, And thus éruti, after having declared of Brahman 
called the bhuma that it is the self of all, in the words ‘That 
alone is below, that above’! etc, and declaring of egoity 
too that it is the self of all, in the words ‘Now, therefore, 
the teaching of egoity; ITalone am below’? etc, designates 
the self as different from egoity, in the words ‘Now, there- 
fore, the teaching of the self; the self alone is below,’® etc. 
Now just as the mention of (both) jiva and Brahman as 
being the self of allis for the sake of establishing their 
oneness, even so the mention of egoity too may be for the 
sake of cstablishing ite oneness with the self. Notso. In 
the case of the jiva and Brahman formerly cognised as 
different, the mention for the sake of establishing oneness 
stands to reason; for, it is impossible for both to be the self 
ofall. But in the case of egoity, which even formerly 
has been cognised as one with the self, it is understood that 
the mention separately is for the sake of establishing 
difference. Nor thus is the teaching of egoity, as the self of 
all, futile; for it is for the purpose of stating about Brahman, 
that is remote, its identity with egoity that is non-remote. 
Then; on the principle of the toll gate (reached) at day- 
break*, egoity itself would be the self; if this be said, no; 
for, again, by the exclusion of egoity, it is taught that 
Brahman is the self in the principal sense. Further in 
another éruti text, it (egoity) is expressly mentioned in the 
midst of the continuous narration of objects and organg, in 
1 Chand , VII, 95.1 

2 Ghand , VIL. 25, t 

3 Obsnd., VII, 96, 3 


4 By him who wandered away from the highway at night in order to avoid 
paying toll. 
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the words ‘egoity and what is to be done by egoity’?. And 
smrti enumerates it as in the midst of the world of products 
in the words ‘the gross elements, egoity’? etc. Then, for 
egoity, what is the material cause? What is its efficient 
cause? What is its nature? What is the evidence for it? 
What is its effect? Why is it absent from sleep? If these 
be asked, it is said (in reply), for egoity, the beginningless, 
indeterminable nescience is the material cause; the control of 
nescience by Paramesvara is the efficient cause; cognitive capa- 
city and conative capacity, these two constitute its nature; 
the immutable intelligence is the evidence; agency, enjoyership 
etc., are its effects; since sleep is of the nature of the merger 
of the internal organ, there is non-existence there (of egoity). 
Though vital air, which is of the nature of conative capacity, 
exists in sleep, yet if the vital air be (taken as) other than 
egoity, the merger of this (latter) is not contradicted; and if it 
be not (taken as) other, there may be assumed the merger of 
the rest (of egoity) to the exclusion of the vital air aspect, On 
the adoption, however, of the view that perception is 
creation, there is established the merger of all even in the 
principal sense, in respect of the sleeping person. 


XCVIII. As for what the Sankhyas think, that 
pradhana, which is independent, non-intelligent, absolutely 
real, is alone the material cause of the whole universe, 
beginning with mahat and ahankara, but not nescience, 
controlled by Paramesvara, that is unsound. If that were 
the case, egoity and the agency, enjoyership etc., present 
therein would appear only as ‘this’, in the form ‘This is ageut, 
this is enjoyer’, but the appearance as superimposed on the 


1 Prana, IV, 8 
2 Bh, Gite, XIIL 5 
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self, in the form ‘I am agent, I sm enjoyer’ would not result; 
for (the doctrine of) error as indeterminable is not accepted 
by Sankhyas, while other views of error have been refuted. 


XCIX. And this is what the Naiyayjkas think, viz., 
‘There is o sense-organ called the mind, which is atomic in 
size and is the efficient cause of pleasure, pain, desire, cogni- 
tion etc.; if this did not exist, there would not be established 
the occasional nature of cognition, that is seen even when 
the self, the sense-organ and the objects are together ;. but 
over and above this mind, there is nothing called the internal 
organ, which is of medium size and is transformed into 
pleasure; pain etc., as a particular psychosis of which internal 
organ, egoity is described by the Vedantins, aa similar to the 
iron ball, the mirror and the water vessel: “just as by the 
iron ball the form present in itself, such as short, long, 
round, is superimposed on fire, and by the mirror the face 
which is but one is divided into prototype and reflection, and 
by the water-vessel motion to and fro is superimposed on the 
reflection of the moon, even s0, by egoity, agency ete., present 
in itself are superimposed on the self; and the self, which 
is but one is divided into the form of jiva and Brahman; on 
the jiva alone are superimposed the departure to another 
world etc, ; nor may it be said that the intellect itself is ‘the 
internal organ; for, there is no intellect other than cognition 
which is quality of the self; therefore there is no internal 
organ as held by the Vedantin.’ 


CG, That too is unsound; for in éruti texta like ‘By the 
quality of the buddhi’! there is repeatedly established the 
internal organ, which undergoes transformation, which is 
of the nature of cognitive and eonative capacities, which 


2 Syet., ¥, & 
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brings about all transmigration for the self, and which is 
denoted by the words manas, buddhi etc. If not, transmigra- 
tion would not be ostablished for the self which is unattached. 
If, however, the internal organ existe, then by that there is 
superimposed illusory transmigration on the self, like the 
illusory redness (imposed) on the crystal by the hibiscus flower’ 


CI. As for him who does not put up with (the view of) 
illusory redness, he is to be asked: is it that the rays from 
the eyes, which set out towards the crystal, are reflected by 
the crystal and approach the hibiscus ower? Or is it thut 
the colour alone present in the flower is reflected in the 
crystal and appears as of the nature of the crystal? Or ia it 
that the crystal, because of being pervaded by the radiance 
of the flower ss by the radiance of gems like the padmeriga, 
appears asif red? Or elae, is it that the radiance itself, 
which pervades there, appears red? Or is it that by that 
radiance 8 novel redness is originated in the crystal? On 
the first, even the flower which is in front of the eyes, should 
be cognised. If on the strength of a defect in that member 
(the eye), there is no contact with the flower, then, the red- 
ness too should not appear, because of the non-existence of 
the: relation of inherence-in-what-is-in-contact. Not the 
second; for, in no place is there seen the reflection of colour 
alone, leaving out the substance. On the third, however, it 
would certainly have been admitted by you that the relation 
between crystal and redness is illusory, because of the use of 
the words ‘as if’: On the fourth, the whiteness of the crystal 
should also be cognised, there being no cause of non-cognition. 
Nor is it that by that radiance associated with an opposed 
quality the whiteness is driven away ; for, in that case, there 
is the contingence of non-visibility for the crystal which is 
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colourless. Nor is the whiteness obstructed, because of 
the contingence of obstruction in respect of the cryatal, too. 
Truly, visibility is not possible for the substance alone 
leaving out colour, because of the contingence of that 
(visibility) in respect of air too. On the fifth (alternative) 
too, if the radiance be the efficient cause, then, even on the 
removal of the radiance, the redness should remain in the 
crystal. If it be said that the radiance is the material cause, 
no; for, there is not seen any radiance at all in the flower, 
as (there is) in the crystal; (as for) the criticisms stated 
above (they) ate arguments based on the assumption (of 
radiance). Thus, therefore, it should be acknowledged that 
the illugory redness in the crystal has the flower for efficient 
cause. 


CII. Similarly, on the self there is imposed agency etc., 
which have egoity as efficient cause. Now, is it that on the 
self there is imposition of the very agency present in egoity ? 
Or is there originated in the self another agency of an illusory 
nature? On the first there would be disparity from the 
example of redness. On the second, however, there is the 
contingence of two agents, egoity being the real agent and 
the self the illusory agent. Not so. The first alternative 
is not defective. The example (of redness) was mentioned 
in respect of this aspect (alone), viz-, that in the self appears 
agency which certainly does not really exist (therein). Nor 
thus does there reault the (view of error aa) cognition other- 
wise ; for, illusoriness is admitted, in that egoity together 
with the attribute of agency is superimposed on the self, 
while in (the view of error as) cognition otherwise, the 
imposed silver etc., are real, Nor is there 2 “defoct in the 
second (alternative); for through the resulting of oneness 
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for the self and egoity, there is no contingence of two agents. 
Now, egoity is not the cause of egency and other such evile, 
since, in ‘The knot of the heart is cut’? etc., the knot of the 
heart is scripturally declared to be such (i. ¢, the cause of 
evil); if this be said, no ; for it is only egoity in conjunction 
with its substrate, the self, which is of the form of both the 
intelligent and inert in union, that is figuratively spoken 
of as the knot. 

CIII. Then it may be thought; ‘if egoity etc, be 
superimposed, there would be no cognition (of them) ; the 
self does not cognise what is superimposed on itself, since it 
is the substrate, like the crystal’. That is not (so); for 
inertness is the conditioning adjunct (in the said inference). 
Tho self, however, is intelligent. If it be said ‘even thus, it 
is in effect but inert, since it is devoid of the cognising 
activity whose sphere is the superimposed,’ no; for, when 
even by association with intelligence without interposition 
there results manifestation, the cognising activity is ineffec- 
tive, Then, egoity would not have a this-clement,? because 
of its being manifest without the inter-position of the cognis- 
ing activity, like the nature of the witness; if this be said, 
no; for in the witness, which is of the nature of intelligence, 
there is not the characteristic of the this-element, viz, being 
an object of intelligence, In egoity (however) that charac- 
teriatic is established hy experience. 

CIV. Again, Prabhakaras and others, not knowing 
the secret of the astra and thinking, in accordance with 
ordinary empirical usage, that the characteristic of the this- 
element is only objectness in respect of cognition and 
1 Muna,, IY, ti, 8 


2 Not ‘he the thie-element' ; for this is uot claimed by the advaitin insamuch 
as sbankire equals thie-not-this, 
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conation, vainly delude themselves that egoity which is 
devoid of that (characteristic) is the self, Though egoity 
too is known by a cognitive psychosis, as otherwise remem- 
brance would be impossible in respect of the egoity of the 
previous day, yet since that cognitive psychosis isan aspect 
of egoity and consequently there is no absolute difference, 
cognisedness (in respect of egoity) is not patent, as in the 
cage of the body, objects etc; it is patent, however, to 
those of subtle vision; if this be said, even thus the characteri- 
atic of being cognised by psychoses does not pervade nescience 
which is removable by psychoses; therefore, the characteristic 
of the this-element is but objectness in respect of intelligence. 
‘Whence is it then that, when the characteristic is common, 
the ordinary empirical usage ‘this’ is only in respect of the 
the body, objects ete., not in respect of egoity? Becanse of 
lack of knowledge of that, we say. This is just as, though 
among the anthill, stone, tree, etc-, there is parity in respect 
of being products of the earth, those devoid of discrimination 
apeak of the onthill alone as thus (produced), not the tree 
etc. Those, however, who know, speak, in accordance 
with the characteristics, of the intelligence-aspect as the 
not-this and the inert aspect as the this. Therefore, 
egoity pregnant with the reflection of intelligence, though 
referred to by the critical as of the nature of the this and 
not-this, is experienced by the vulgar as blended into one, 
in the form of the cognition ‘I’; this is established. 

CV(s). Now if the jiva be a reflection present in egoity, 
there would be difference from the prototype, as for the facial 
Teflection present in the mirror, for, there, difference is ex- 
perienced between what ia present on the neck and what is 
present in the mirror, as facing each other. Not so; for the 
experience of difference is aublated by the recollection of 
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oneness in the form ‘This face ig mine’. Nor may it be said 
that the recollection itself is sublatable by the other (experi- 
ence); for if there were difference, reflection would be 
impossible. What is called a reflection, ia it a seal imposed 
by the face? Or is it that the very parts of the mirror. are 
transformed thus, because of the proximity of the prototype? 
Not the first, since the face in the mirror is smaller than the 
other. When, however, a fall size face is cognised in a big 
mirror, even there, that is not sseal, since there is no 
conjunction between the mirror and the face. Not the second, 
for, there is the contingence of the continuance of that 
(reflection), even on the removal of the efficient cause, the 
prototype; it does not indeed continue thus; for, when the 
mirror is looked at slantwise by that same person, or properly 
by another person, that (reflected) face ia not cognised. Nor 
may it be thought that, in some cases, the effect too ia 
yemoved on the removal of the efficient cause, since the 
spread-out-ness of the mat, which is produced by conjunction 
with the hand, is seen to be removed on the removal of the 
conjunction with the hand. There the removal of the effect 
is not due to the removal of the efficient canse, but is due to 
the origination of an opposite effect of the nature of rolling 
up, by the residual impressions produced by having. been 
rolled up for a long time; otherwise, even when, by having 
been spread out fora long time, the residual impression of 
having been rolled up is destroyed, the spread-out-ness would 
be removed on the removal of the hand; and it is not s0 
removed. Here, however, even after the long continued 
proximity of the prototype, when at the end the prototype is 
removed, the reflection too certainly goes; hence, the proto- 
type is not the efficient cause of the (alleged) transformation, 
Tf then you think that the opened-out condition of the lotn,, 
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though long continued, departs on the removal of its efficient 
cause, the sun's rays, that is not (so); for, there too, the opened 
out condition departs when there is again generated at night 
a contrary effect, the condition of closedness (of the petals), 
by the earthy and watery parts of the lotus which were the 
causes of the first condition of closedness; otherwise, even 
in the case of a faded lotus devoid of such parts, the opened 
ont condition would depart at night. If the mirror, however, 
has been transformed into the form of the face, by what cause 
could there ba the transformation again into an even surface, 
since its parts can achieve nothing (of thomselves) in the 
absence of the activity of an artificer? For the same reason, 
the parts of the mirror would not be transformed into the form 
of the face, merely because of the proximity of the prototype; 
otherwise, when the face of an image has to be constructed 
out of mirror material, men of the world would only bring 
the prototype into (ita) proximity, but would not require 
an artificer, If it be said that though there be dependence on 
the work of an artificer in the transformation of the mirror 
material into other forms, there is not that dependence in the 
case of the transformation into a reflection orin re-transfor- 
mation into its own form, even thus, the transformation 
in the form of a facial reflection does not bear reasoning; 
for there is not cognised by touch the condition of having 
depressions and prominences like the eyes, the nose etc.; it is 
only an even surface that is felt through touch by the hand. 
If it be said that the (reflected) face is separated (from the 
hand) by the even surface, then it would not be even visible. 
Therefore this is established—that the mirror in dispute is 
devoid of another face, since it is devoid of the causes for its 
production, like the head of a hare which, being devoid of the 
causes for the production of horns, is devoid of horns. 


136 VIVARANAPRAMEYASANGRAHA [I, ev 


CV(b). Now, then, because'of the contingence of illu- 
soriness as for nacre-silver, there is not established oneness 
with the prototype; aa for recollection, that is inconstant, 
Since that is seen in the form ‘Mine is thia silver’ even in the 
case of the illusory silver; if this be said, the example is not 
ona par. There indeed, the cognition of silver being delusive 
because of the sublation of the existence of silver in ‘This ig 
not silver’, the delusiveness of its recognition too (as silver) 
is appropriate; here, however, there is not thus the sublation 
of existence in the form ‘This is not the face’; but there is the 
recognition ‘The face is certainly mine’ arising on the sub- 
lation of a certain spatial relation alone in the form ‘The face 
is not there’; how can this (recognition) be a delusion? Nor 
may it be asked how there can be recognition, that is per- 
ceptual, of (some) parts of the face since they are not visible ; 
for, even from the sight of certain parts like the tip of the 
nose, the visibility of the whole is intelligible, as in the case 
of pot ete. Again, as for the removal of the reflection on the 
removal of the mirror, this is not sublation of existence, 
because of the contingence of this (sublation) in respect of the 
mirror too. Now by the text ‘That thou art’ there is sub- 
lated the reflection which is of the nature of the jiva, because 
of apposition on sublation, as in “That which was (thought to 
be) @ post is a man’, and because, if the tranamigrator does not 
perish (as such), release is unintelligible. Not so; because 
apposition is possible even as having oneness for purport, as 
in ‘This is that Devadatta ’, because release is intelligible with 
the sublation of contrary elements alone, and because if the 
entire jiva were sublated, release would not be a human goal. 

CV(c). As for him who thinks that there is no reflection 


at all and.that the rays from the eyes reflected by the mirror 
IOhand,, VI, vill, 7 
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turn back and apprehend the prototype itself as non-discrimi- 
nated from the mirror, he is to be refuted even by the patent 
experience of (the reflection) facing oneself etc. How, then, 
for the single material substance, the face, is there existence 
in entirety simultaneously in two different places? We ary 
it is because the existence in the locality of the mirror is 
effected by mays. Truly, for maya, there is nothing impossible 
at all; m&y# exhibits in dreams even the cutting off of one’s 
own head. 

CV). Now, even thus, there being oneness of the 
reflection upside down of a tree in water with the tree on the 
bank, it should be said that the tree on the bank is the aubs- 
trate and that presence in the water and being upside down 
are superimposed thereon by m3ya; and here the cause of 
superimposition does not exist, because of the anbstrate being 
fully cognised: then, how is this a superimposition? It is 
said (in reply). Is it that there is no superimposition here 
(1) because of the absence of obscuration of the tree, or (2) 
because of the absence of defect, or (3) because of the absence 
of the material cause, or (4) because of the existence of what 
is opposed to superimposition, viz. true knowledge of the 
substrate? Not the first; for the obscuration of intelligence 
being itself the material cause of superimposition, a separate 
obscuration in respect of the inert is of no utility, By this 
the third (possibility) too is refuted. Not the second, for, in 
delusions due to adjuncts (as in reflections) the adjunct itself 
is a defect. Not the fourth, for, only in the case of delusion 
not due to adjuncts is there opposition to true knowledge of 
the substrate. Then, for agency etc, which are delusions 
due to adjuncts, there is removal not by the true knowledge 
of the self, but by the removal of the adjunct, egoity ; if this 
be said, assuredly; though of a real adjunct like the mirror 
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and of the delusion produced by it thera is no removal by 
knowledge, yet when there is removal by true knowledge of 
the self in the case of egoity, the nescience-generated adjunct, 
which is (itself) of the nature ofa delusion not due to an 
adjunct, the removal of agency eto-, by knowledge is established 
by presumption. 


OVI. Now, how is thers true knowledge for you? The 
jiva does not know its identity with the self, since it isa 
reflection, like reflection present in the mirror. If this be 
said, no, for, being non-intelligent is the conditioning adjunct 
(of the probans), 


OVII. As for the materialist who thinks that intelli- 
gence belongs to. the body itself, in respect of him, the non- 
intelligence of the reflection may easily be made out becaure 
of {the supposed intelligence of the prototype body) being 
obstructed by the inertness present in the mirror; if, how- 
ever, that (reflection) were intelligent, it would be active even 
without the activity of the prototype; in the case of the jiva, 
however, though a reflection, it is established from experience 
that there is no obstruction by the inertness of the adjunct, 
Though in ordinary experience, only the substrate, Deva- 
datia, is seen to be the locus of the true knowledge that 
removes delusion, yet what is determinative there is not 
being the prototype, but being the Jocus of delusion ; and the 
jiva is the locus of delusion ; for though nescience is located 
in intelligence in general, it originates delusion as leaning 
to the side of jiva. Now if Brahman does not know its own 
oneness with the self, it would be non-omniscient; if it does 
know, then, it should perceive the delusion present in the 
jiva aa present in itself; if this be said, no; for, by Devadatta, 
though knowing the oneness of his own faco and its reflection 
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there is not seen in his own face the smaliness, impurity 
etc-, present in the reflection. Nor is it that there is no 
evidence for the jiva deing a reflection, since it ia established 
by druti, smrti and the (Vedanta) aphorism. ‘It became the 
reflection of each form'!, says éruti; ‘It is seen as one ang 
ag many, like the moon in water’ says smrti; ‘ For the same 
reason there is the comparison to the reflection of the sun 
etc., '* says the aphorism, r 


GVIII. Nor is it that for the non-corporeal Brahman, 
# reflection is impossible; for, in the cage of even the non- 
corporeal ether, as qualified by the clouds, stars etc., located 
in itself, there is seen the condition of being reflected in 
water. Ifit be said that only the ether in the water ia the 
support of reflections like that of the clouds, no; for, distant 
and expansive ether is seen (as reflected) even in water which 
is only knee-deep. If it be said that the jiva, like pot-ether, is 
defined by an adjunct (and) is nota reflection, no. In that 
case, if Brahman too existed in the midst of the adjunct of the 
jiva, intelligence would be duplicated there; and the dupli- 
cation thus of ether in the pot is not seen. And if Brahman 
be non-existent, then there would be abandonment of 
omnipresence, controllership of all etc. If it be said that 
omnipresence, controllership of all etc. belong only to that 
form of intelligence which is recurrent in both, not to 
Brahman, no; for, by the Sruti text ‘He who controls the self 
from within’, existence as the controller in the midst of the 
jiva is declared only of Brahman, that is understood from the 
context. Therefore everywhere in the éistra the example of 
pot-ether is instrumental to establishing non-attachedness, 
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not to establishing the jiva-hood (of the defined). On the view 
of.(the fiva ass) reflection, however, duplicated existence is 
trots (cause of) defect; for in the midst of water there exiat 
both the natural ether which is but knee-deep and the reflected 
expansive ether, Therefore the jiva iss reflection of Brahman, 
produced by the adjunct, egoity. 


CIX. Though it was said earlier that nescience is the 
adjanct that defines the jiva, yet, in the case of the jiva who 
in defined by nescience alone in sleep, there is admitted the 
internal organ as the adjunct, for the sake of the slightly clear 
empirical usage in the stage of dream; similarly, for the sake 
of the clear empirical usage in waking, the gross body is the 
adjunct. Nor thus because of difference of adjuncts is there 
the contingence of difference of the jivas, since it is only in 
the case of him who has been defined by each earlier adjunct 
there is (further) definition by each subsequent one. 


“ OX. Now this definition of the jiva, is it present in the 
delusion? Or is it present in intelligence? On the first 
(altérnative) it would not exist in sleep, swoon, etc., since 
delusion does not exist there; and therefore for nescience and 
for its products the states of swoon etc., there would be no 
‘leaning to the side of the jiva. Even on the second (alter- 
native), if that (definition) be a product, there ig that same 
defect, because of the non-existence of that (definition) in 
‘pleep ete. Andifit be not a product, there would not be 
@apenderice on nescience. 1¢ is said (in reply): since the 
definition of the jiva effected by the bodies, gross and subtle, 
in the states of waking and dreaming, ia of the nature of a 
Aelusion, it is a product of nescience; in sleep etc., however, 
the definition of the jiva, present in intelligence, is, though 
beginningless, dependent on nescience, like the relation 
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between the self and nescience. Though the definition is not, 
like the relation, located in nescience, yet because of being 
located in intelligence qualified by nescience, the dependence 
on nescience is not contradicted. This is just as the difference 
between prototype and reflection, which, located in the face 
qualified by (the proximity of) the mirror, is dependent on the 
mirror; and the indeterminability of definition as the jiva 
ig intelligible, because of dependence on nescience, like the 
relation (of the self) to that (nescience). 


CXI. Now since by yon the unreality of reflection is 
admitted, the character of being a reflection does not belong 
to the jiva; if this be ssid, not ao. We do not indeed declare 
illusoriness whether of the face or the intelligence, which 
constitutes the very essence of the reflection. What then? 
We declare the illugoriness of the character of being 6 
reflection, and of the difference, error (e. g., transposition of 
right and left) ete, which bring about that (character). And 
of the reflection, we declare ita being of the nature of the 
teal prototype, because of recognition and because of the text 
‘That thon art’.? In spite of the illugoriness of the character 
of being reflected, since the substrate (of that characler) is 
bound and is released, there is not the impossibility of 
bondage and release, nor the contingence of those two in the 
prototype, Brahman. Now, thus, even though there exist 
the superimposition of difference between prototype and 
reflection, as conditioned by adjuncts like egoity, how can 
there be established the superimposition of egoity etc. which 
are devoid of adjuncts? We say that it is as in the rope-snake. 
Tf then (it be said that) thongh there an independent thing, 
aa an adjunct, is non-existent, the mere residual impression 
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of enake is the adjunct, then, in the present context too 
why should not the residual impression of egoity be the 
adjunct? There is indeed no restrictive rule that the 
residual impression generated by a pramana is an adjunct, 
but not one generated by delusion. Thus, therefore, the 
self though of the one consistency of intelligence and of the 
nature of the not-this, is (yet), as reflocted in the egoity 
superimposed on itself, capable of the empirical usage ‘1’, 
and, being presented as in anion with the superimposed 
egoity, in this cognition ‘I’, is figuratively spoken of as the 
object of the cognition ‘I’; hence superimposition thereon is 
certainly possible, 


CX. Now, on intelligence which appears ss non- 
determinate, the superimposition of the determinate egoity 
etc,, is not possible; for, that kind (of superimposition) is 
not in the scope of what has -been seen. Nor is there the 
possibility of that on that which appears as qualified by the 
distinction of cognisership etc., for, cognisership etc., ard 
preceded by egoity. Nor is there determin ateness for intelli- 
gence through the residual impressions of cognisership etc., 
as produced by earlier (auperimposition of) egoity, since 
the empirical usage of cogniser, means of cognition etc., 
can hardly be justified by any disputant. Itis thus In the 
systems of the Vedantins and the Sankhyas, which is the 
cogniser, egoity or the self? Not the first, because of its 
inertness. Even on the second, cognisership consists in being 
transformed in the form of the act called pramana; and that 
is difficult to achieve in the unchanging self. If even without 
cognisership objecta be manifested by intelligence, (then) 
because of the omnipresence of this, everything would be mani+ 
fest simultaneously; hence there would not result the 
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restriction (of cognition) to particular objects. Even in the aye 
tems of Logicians etc., the cognition that is originated in the 
omnipresent self, is it inherent in the entire self, or inherent 
in that part of the self which ia defined by the body? ‘Not 
the first, since, there being no controller, there is the 
contingence of the simultaneous manifestation of all. If it 
be said that merit and demerit are the controllers, no; for 
though they be such in respect of objects which generate 
happiness and misery, they are not controllers in respect of 
everything which is to be treated with indifference, such asa 
blade of grass, If it be said that there is the restrictive rule 
that when there is a generator of a cognition, the former is 
manifested by the latter, no; for, even in the case of the 
sense of sight etc., there is the contingence of being cogniaed 
by the cognition generated by the sense of sight. If it be 
said that what is cognised is that whick, while being an 
object, is the generator (of the cognition); no; for, ‘being 
an object’ has not been demonstrated upto now. Even if 
it be demonstrated by its being well known in the world, 
there is not established for cognition, whether it be a quality 
or an act, the restrictive rule that it apprehends only the 
object which generates it; for there is seen in the case of the 
luminosity which is 8 quality of the lamp, manifestation 
even of what does not generate it, ¢-g.,a pot; and in the 
ease of the activities of arrows etc. there is seen the 
causation of some new result in an objet that is in 
conjunction with their (the arrows’) own loci though that 
(object) be not the one aimed at. If then (it be said) ‘since 
the self too, which is the locus of cognition, is partless, there 
is non-conjunction with all and hence there is not the 
contingence of the simultaneous manifestation of all,’ then, 
nothing at all would be manifest; for, in the case of cognition, 
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whether of the nature of an act or a quality, passing beyond 
ita’ own locus and entering into conjunction elsewhere is 
impossible, and if it apprehend what is not in contact, there 
would be undue extension. Even on the view that cognition 
ia inherent in that part of the self which is defined hy the 
body, if the part is natural (to the self), there is the contin- 
gence of the self having parte. Even if it be due to adjuncta, 
if cognition be that which apprebends what is conjoined to 
that part, then, pot etc. which are outside the body, would 
not be manifest. If it apprehend what is conjoined to the 
part of the self outside (the body), then, everything outside 
would be manifest. Now, even in respect of an unrelated 
thing, the cognitive act produces a new result, only onder 
restrictions, this is just as by a rite in the nature of an evil 
spell, the person aimed st is alone killed though be be 
separated by a distance of a thousand yojanas (the persons in 
the intervening space being unaffected), That isnot (sound); 
for even there, 4 controller, conjoined to the two persons, the 
killer and the killed, and of the nature of the deity (of the 
vite), is inferred, whether it be Idvara or an evil apirit 
{(kritya) etc.; the evil spell in dispute produces a distinctive result 
in what is related to itself, since it is an act, like the act (of 
flight) of the arrow etc. Then let it be thus: with the self 
which isthe support of cognition, the mind is conjoined, 
with the mind the sense-organ (is conjoined), and with this 
the object; and this succession of conjunction is the con- 
troller. That too is unsouad; for that succession is exhausted, 
prior to the cognition, even in the origination of the 
cognition. If, even subsequent to the cognition, the object 
be manifest by the succession of conjunctions, the whole 
world, which exists in the form of what is conjoined with 
the object and what is conjoined therewith and go on, would 
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be manifest. Similarly, defects are to be inferred even on 
the views of the self as atomic in size or of the size of the 
body. Therefore for all disputants there ia no possibility of 
the empirical usage of pram&na etc. 

OXIIT(a). To this it is said (in reply): trae, i6 is thus 
elsewhere; in the system of the Vedantins, however, it is 
somehow possible. It is thus: nescience, which stands’ 
obscuring the omnipresent intelligent self, and is of the 
nature of an existent, is transformed in the form of the world 
of diverse kinds. Of these, that transformation of nescience, 
which resides in the body and is called the internal organ, 
being prompted by merit (dharma) and demerit (adbarma), 
goes out through the channel of the eyes etc., pervades suit- 
able objects like the pot, and becomes of their respective 
forme, This is just as in the world, the water present in a 
full tank goes out through the opening in the bund, enters 
the fields in the form of the flow in channels, and remains 
rectangular, triangular or circular, in conformity with ‘the 
respective fields. ‘The internal organ does not indeed like 
water flow gradually, in which case the quick reaching to 
the moon, stars, the pole star etc, which are st a great 
distance, would not result. What then? Because of being 
of the nature of light, like the rays of the sun, it is trans- 
formed in the form ofalong ray. For the same reason the 
immediate contraction too, as of a ray, is intelligible, And 
transformation of the internal organ is intelligible, since it, 
hag parts, like milk etc. And this transformed internal organ 
pervades fully the inside of the body as well as pot etc. and 
abides continuously without break even in the space between 
the body and the pot. Here the part of the internal organ 
which is defined by the body and is called egoity, in said to 
be the agent; that part which is continuous between ‘the! 
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body and the object and is called cognitive psychosis, is said 
to'be the act; that which pervades the object and brings 
about for the object object-ness in respect of cognition, is 
said to be fitness for manifestation. And because of the 
exoeesive clarity of this internal organ with three parts, 
intelligence is manifested therein. In spite of the oneness 
of that manifested intelligence, there is verbal designation in 
three forms, because of the difference of parts of tho mani- 
feater, the internal organ. The aspect of intelligence defined 
by the agent-element is the cogniser; the aspect of intelli- 
gence defined by the act-clement is the means of cognition ; 
the aspect of intelligence defined by the fitness-element present 
in the object is the cognition (pramiti); thus there is non- 
confusion of cogniser, means of cognition and the cognition. 
Since it is only that form of the internal organ, which is 
recurrent in all the three parts, that is of the form of the 
relation between the cogniser and the object cognised, even 
the empirical usage of the (one as) qualified (by the other) in 
the form ‘This is known by me’ is intelligible. Because of 
the superimposition of oneness as between the manifested and 
the manifester, intelligence and the internal organ, the 
empirical usage of the attributes of each in respect of the 
other is not contradicted. 


CXIII(b). Now, if what is called the manifestation of 
intelligence by the internal organ be the destruction of 
obscuration, there would be release even by the pot-cognition; 
if it be a distinctive result present in the self, there would 
be mutability for the self; if this be said, nv; for manifesta- 
tion is the overpowering (uot the destraction) of obscuration. 


OXIII(). As for what was said, that because of the 
inertness of egoity and the unchanging nature of the self, no 
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cogniser is established, that is unsound; for it haa been 
shown that the internal organ, subject to transformation, is, 
as qualified by the manifestation of intelligence, the cogniser. 
CXITI(d). Andas for (the statemont) that since intelli- 
gence is omnipresent there is no restriction (of cognition) to 
particular objects, there is not this defect. Is it deduced that 
the happiness, misery etc., experienced by one person should 
be experienced by all, because of the oneness of the inteili- 
gence in all persons? Or that when a pot is experienced by 
Devadatts, then the whole world should be experienced by 
him, since his intelligence is omnipresent? Not the first. 
‘We do not indeed declare of bare intelligence that it in the 
eause of the experience of objects, since that (intelligence) i# 
obseured by nescience. What then? That (character we 
declare) of what is manifested by the internal organ. And 
those internal organs are distinct for each individual. How 
then is there confusion of the enjoyments of all persons? 
Not the second. The internal organ of Devadatta, which iv 
finite through restriction (to particular object), does not 
indeed relate simultaneously to the entire work, in which 
case, he would experience alt on the strength of the intelli- 
gence manifested by that (finite internal organ). If it be 
said that even of the finite, as of the sun's raya, there may 
be an all-pervasive transformation, no; for, the causal aggre 
gates of the transformation of the internal organ, which are 
of the form of merit, demerit, the eye, the ear etc, being 
restricted to particular objects, there is established the 
restriction of the tranformation too. He, however, who 
having practised yoga obtains the causal aggregated for an 
all-pervasive tranformation (psychosis), would certainly cognisa 
everything simultaneously ; and thence there is no Joss (to ms) 
whatsoever: : 
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«, ‘\OXTV@), Now is it that, because for intelligence as 
non-attached. there is no association directly with objects, the 
internal organ ia assumed as the adjunct, for the sake of 
establishing that (association)? Or (is it assumed), in spite 
of the existence of that association, for the establishment of 
tha manifestation of the. object? Not the first; for in the 
base of what remains only as non-attached, there is the 
contingence of its non-association even when there is the 
adjunct—the internal organ. Not the second; for, when 
manifestation results even from the relation to intelligence 
there ia futility of the adjunct. When therefore the adjunct 
ig‘abandoned, by what can be prevented the simultancity of 
the .manifeatation of all things conjoined to the omnipresent 
intelligence ?; . 

..  OXTV(b) If then you think (thus) ‘Do you deduce 
simultaneous manifestation in the case of the jiva-intelligence, 
which is.a reflection, or in the case of the Brahman-inteili- 
gence which is the prototype? Not the first, since it is finite, 
Nof.the second, since it is acceptable. Though there ia no 
difference hetween the jiva and Brahman, parviscience and 
amniscience. are not. confused, like the fairness and the 
darkness of the prototype and reflected faces’, that is not 
sound. . If that -were. 0, experience of the object being 
(always) of the nature of Brahman-intelligence, and there 
being no association (with the object) for the jiva defined by 
egoity, like omniscience, parviscience too would not exist for 
tha jiva-. If it be said that the jiva’s cognisership of objects 
js: consistent because of the relation of the internal organ, 
that defines the jiva, with the objects, through the channel of 
the sense of sight etc, no. For, if there be cognisership of 
thinga associated with the internal organ, the jiva would 
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cognise Brahman's nature too constantly; for: the’ omni- 
present Brahman is associated with the internal organ too. . 


CXIV(c). (If) then it be thought (thus) ‘The jiva, 
because of having nescience as adjunct, is omnipresent; and 
he is not capable of manifesting the entire world, sitice, aa 
obscnred by nescience, he is not himself manifest. In the 
case of nescience though known as finite in the form “I"m 
ignorant", the capacity even to conceal omnipresent intelli- 
gence is certainly intelligible; for by the mere finger held 
near the eye there is seen the concealment even ot ‘the big 
sun etc, And this being the cage, where by association with 
the internal organ the obscuration ie overpowered, by: the 
intelligence manifested there alone is something sloné 
manifested, not everything,’ that too does not atand “to 
reason; for, by the internal organ, which is a product, # 
overpowering of its own material cause, ignorance, is 
impossible, Therefore in no mode is there the establishment 
of the restriction. ——_— 

OXV(a). To this itis said (in reply): though the jiva- 
intelligence being non-attached doea not associate with 
anything else, it does sssociate with the. internal organ) 
since it is of such anature. This is just aa the generality, 
cowness etc., though omnipresent, associates. with . the 
particular that has a dewlsp etc, not with anything else, 
(If) then (it be) said that the omnipresent generality . agao- 
ciates) with (its) particulars alone, then, let. there be ‘the 
example of the radiance of the lamp. That (radiance) indeed, 
though pervasive of the spaces of colour, taste, odour, musinat 
instruments etc., manifests colour alone, not anything sled, 
And thus the internal organ as adjunct comes to be for tha 
establishment of the association of intelligence with objects, 
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And when there is no association the light of intelligence is 
not capable of manifesting objects, since like the light of 
& lamp it manifests (only) what is in conjunction. Brahman, 
indeed, because of being the material cause of all, manifests 
the world that is non-different from itself like its own 
nature, even without the association due to an adjunct. 
But not so isthe jiva, because of not being the materia) 
cause. Nor may it be objected that for the jiva which is not 
of itself a manifeater, there is not, as for pot etc. the 
capacity to manifest, even through relation to another; for 
though in mere fire there is not the capacity to burn gras 
eta, the capacity to burn that is seen in that (fire) as 
associated with an iron ball. Thus, therefore, though the 
character of jiva belongs to the unattached witness-intelli- 
gence unobscured by nescience, there could certainly be 
restriction, in dependence on the internal organ. When 
however, the reflection in the internal organ is (considered) 
the jiva, then too, because of (its) being finite, the restriction 
would be more easily established. Though the experience of 
the object is of the nature of Brahman-intelligence, yet 
because of being manifested in a tranformation pervasive of 
the object, in the internal organ, the jiva’s adjunct, its being 
of the nature of the jiva-intelligence too ia not contradicted. 
Though Brabman is associated with the internal organ, since 
there is no psychosis of the internal organ which has taken 
on the form of Brahman, there is not the contingence of the 
jiva’s constant cognition of Brabman. For not tho bare 
existence of the internal organ is the manifester of a thing, 
bat the traneformation in the form of that (thing); otherwise 
there is the contingence of the manifestation even of merit 
(dharme) cte., which are present within the internal organ. 
The jiva too is manifested in shat internal organ which bags 
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been transformed into the psychosis ‘I’ with the form of the 
jive, not in the bare internal organ; for when the psychosis 
‘I’ is non-existent in sleep, the jiva is not cognised, Therefore, 
in this way, though the character of jiva belong to the reflec 
tion in the internal organ, there is no hindrance whatever 
to the restriction (of cognition) to particular objects. 


CXV(b). And when the jiva (is considered to be he who) 
has nescience for adjunct and is omnipresent, then too, the 
restriction would be established by the internal organ which 
conceals the obscuration. It is indeed possible even for the 
product to conceal its material cause, since it ia seen of products 
like the scorpion and the tree that they conceal the nature of 
their (material) cause-cowdung, earth etc, Indeed in the body 
of the scorpion the cowdung is not recognised or the nature of 
earth in trees etc. Thus, therefore, in the system of the 
Vedintin, the empirical usage of cogniser etc, being 
established in all possible modes, the superimposition of 
determinate egoity etc., is certainly possible on intelligence 
that has been made determinate by the residual impressions 
of cognisership etc, produced by earlier (euperimpositions of) 
egoity. 


CXVI, Nor may it be said that if all objects cognised 
be illusory modifications of intelligence, then, because of 
their being unreal independently of intelligence, there is the 
entry into the system of the Vijiianavadin; for if because of 
some similarity there be entry into another system, the con: 
fusion of all systems could hardly be refuted. As for complete 
similarity, that does not exist even in the present context, 
For, the Vijiianavadin seys that there sre many momentary 
cognitions and that objects are non-different therefrom; but he 
who sees the truth says that knowledge is eternal and non-dual, 
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thyt bbjects superimposed thereon are independently practically 
efficient, and thet for these there is unsublated permanence. 
Consciousness is indeed non-dual because of being recognised 
(as ome) everywhere. The presentation of difference as in 
‘“potcognition, cloth-cognition’ is due to the object as an 
adjunct, not natural. Even because of being non-dual 
there is eternality too for consciousnes. Nor are consciousness 
and the object non-different, for, they are of wholly different 
natures, as internal and non-internal and as recurrent and 
varying. And the independent practical efficiency of objects 
ig established in experience. And permanence is to be 
understood from recognition. Therefore, though egoity etc., 
are superimposed on intelligence, it is established that there 
ip no confuzion of systems. 


.t: GXVII. Now, the Vijtianavaidin thinks thus: ‘Because 
of the invarisbility in blue and its cognition being perceived 
together, there is non-difference (between those two); if blue 
were other than the cognition (of it), that (colour) would not 
be, manifest in the cognition. If it be said that it is (Gomehow) 
manifest, why is it that everything is not manifest ina 
single cognition? We do not see any restrictive relation as 
between blue and its cognition.’ If it be said that the 
generation of cognition is itself the restrictive relation, no; 
for there is the contingence of the seuse-organ too, which is 
its generator, being (its) content. Therefore there is but non- 
difference between blue and its cognition. If it be said that 
in: ‘I know this’ the cogniser, the object cognised and the 
opgnition are experienced as of distinct natures and as reci- 
ptocally related, no;. for, relation is unintelligible among the 
momentary. It is indeed if the cogniser and the cognised be 
Permuhent that rélation would be possible through the 
channel of the cognitive activity arising immediately after the 
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desire to know. How can this be between the momentary? 
Therefore it should be assumed thus; first there are originated 
in sequence three cognitions ‘I’, ‘this’ and ‘know’ assso- 
ciated with the respective forms. Thence from the third 
cognition coloured by the vasanas called the first and second 
cognitions, there is originated another cognition which is 
of a nature similar to that and is associated with the three 
forms, This being the case, the momentary cognition itself 
should be admitted to be of the form of the object; otherwise 
the relation between the cogniger and object of cognition 
not having been demonstrated (i.e, being indemonstrable), 
the object of cognition would not be cognised. Nor about the 
momentariness of cognition should there be dispute. Just as the 
cognition of blue makes known alao the exclusion of yellow 
ete., by blue, similarly the cognition which appears as present 
would make known also the exclusion of its own relation 
to the two times, past and future. Therefore, the momentari+ 
ness of cognition is established by perception. 


CXVIII. To this it is said (in reply): cognition is not 
momentary, since there is not manifested difference of nature 
ateach instant, If it be said that the non-manifestation of 
difference is because of great similarity, no; for, it does not 
stand analysis. Is difference an attribute of cognition, to be 
known by another cognition? Or is it of the very nature of 
the cognition, to be known by that same cognition? On the 
first too, ifthe cognitions which are the substrate and the 
counter-correlate be not the contents of another cognition, 
the apprehension of their difference would not be establiehed. 
Or if they be contents, then all the three, which are called 
Bubstiate, counter-correlate and difference, would be posited 
in the cognition of difference and non-different therefrom 


20 


154 VIVARANAPRAMEYASANGRAHA (I, cxix 


-(gince for this school of Buddhism the content is non-different 
“from the cognition) On the second (alternative), when it is 
enid that difference which is of the nature of cognition is not 
manifested because of similarity, it would have been said that 
the coguition itself is not manifested ; thence the contingence 
of the blindness (unconsciousness) of the world. Even if it be 
said that, in order to maintain similarity among cognitions, 
difference (among them) is acknowledged, no; for, (this) 
similarity is devoid of evidence and is in conflict with the 
presentation of oneness. Nor may it be said that since the 
presentation of oneness is a delusion there is no conflict with 
similarity, but that, on the contrary, the delusion of oneness 
among differents, being itself unintelligible in the absence of 
similarity, ia the postulator of that (similarity); for there is 
eciprocal dependence, in that if the difference and similarity 
of cognitions be established, there would be establishment 
‘of the delusiveness of the presentation of oneness, and that 
if the latter be established there would be the establishment 
of the other, (If) then it be thought (thus) ‘if it be established 
of similarity that it is devoid of evidence and in conflict with 
evidence, there would be establishment of the authoritative- 
ness of the cognition of oneness, snd if the latter be 
established, thete would be the establishment of the other; 
thus; .(the defect of) ‘reciprocal dependence is common to you 
too’, that-is mot {so); for in the case of the recognition that 
‘makes known oneness, intrinsic validity is acknowledged 
by me. 

CXIX. Now what is this which is called recognition ? 
‘Recognition is not that perceptual cognition whose content 
4s the relation of one to two items, past and present; ‘for, 
perceptual cognition apprehends present things alone. If it 
‘be Anid that that character {of recognition) belongs to that 
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which originates from the means of cognition ofa presen 
thing in conjunction with the residual impression of. prior 
experience, even thus, the recognition ‘I am he’ would not 
result in respect of the self; for in respect of that (self) which. 
is eternal and self-luminous, residual impression and originated 
cognition are impossible. Nor is the knowledge of existence it- 
aelf recognition; for in the case of that which, like the radiance 
of slamp, illuminates the present, the nature of relating to the 
earlier and the later is impossible. On our view, however, 
this which is associated with two forms ‘He' and ‘I’ is 
@ two-fold cognition, not recognition. Therefore, how can’ 
there be the establishment of oneness by this indemonatrable 
recognition? It is said (in reply): though originated cognition, 
and its residual impression are impossible in respect of the 
pure intelligent self, yet since they are possible in respect 
of what is qualified by the internal organ, why should there 
not be the said recognition? Nor may it be objected that if 
the qualified be the content of recognition, then, sinca 
recognisership too belongs to that alone, there is the conflict 
of (the same) being object and agent; for it is admitted by all 
disputants that as the content of inferences like that about 
being different from the body, there is in the self both 
objectness and agency- 


CXX. (If) then it be thought ‘in inference etc. the 
content is not the object-causal-correlate, since in the infers, 
ence of past things etc, the non-existent content cannot be. 
what originates the cognition; content-ness, however, ia 
gomehow possible even in the case of the non- existent, since 
the cognition is of the form of that; therefore, in inference 
etc, there is agency alone for the self ; in perception, however, 
the content, as the generator of tho cognition, is the object 
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eausal-correlate ; therefore the confllict remains as before', 
not #0; recognisership belongs to the self only as qualified 
by the internal organ; and as qualified by the times, earlier 
and ister, there belongs to it being-the-object-of-recognition ; 
thus through difference in the adjuncts, there is no conflict. 
‘Why 0 much trouble? Let it be that there is no 
recognition at ali? If this be said, no; for, the recognition 
‘I am he’ is established in one’s own experience; and 
it cannot be delusive since it is not subject to dispute, As 
for what was said that what is associated with the two forms 
‘He’ and ‘I’ is a two-fold cognition, that is unsound; for, 
if that were 80, even in ‘cognition is momentary’ there is 
the contingence of a two-fold cognition and the (consequent) 
contingence of the non-establiahment of the momentariness 
of cognition. If it be said that for those who maintain 
cognitions alone, attributes like momentariness are certainly 
unreal, then, let there be admitted only such unreal attri- 
butes aa permanence, since they conform to experiences like 
‘T am he’. 

CXX1, Andas for what the Prabhakaras think—' This 
self is not established as the content of the recognition “I 
am he”; what then? (It is established) as the locus of 
recognitions like “This is that pot” '—that does not stand 
to reason ; for in the case of what is qualified by time, earlier 
and later, being the locus of a recognition which exists but 
for an instant is impossible; hence there is the contingence 
of the non-establishment of permanence on the basis of 
recognition. 

CXXI. (df) then it be thought (thus)—The cognition 
of pot ete., which belongs to a prior time, and is now re- 
membered og “in mea cognition arose” establishes its own 
locus, the self of that time; and memory establishes its own 
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locus, the self of the present time; and thence is established 
the permanent self; and the unevidenced recognition “I 
am be” with the self as content need not be assumed’, thia 
is not sound. For though memory and prior experience, 
like two cognitions, establish the self as belonging to their 
respective times, yet the relation of one self to two times 
would not be established by anything. If it be said that 
the two cognitions are themselves what establish the relation 
too, then, in the very same way, permanence being established 
even in respect of pot etc, by two cognitions, recognition 
would not be needed for ita establishment If it be anid 
that the recognition there is for strengthening that (cogni- 
tion of permanence), even thus, in the present context, do 
the two cognitions establish the relation directly or through 
originating recognition? Even on the first, each by itself 
is not the means of establishing that; for each, by itself, is 
not located in the self qualified by both times. Nor together 
are they the means of establishing it; for, simultaneity 
is impossible as between a past experience and a present 
memory. On the second (alternative), there would be 
acknowledged by you yourself the recognition ‘I am he’ with 
the permanent self as content. Nor may it be said ‘No- 
where is the self the content of cognition; how then can it 
be the content of recognition?’, for it is the content of 
memory-cognition in ‘In me cognition was originated’, 
Though by this memory-cognition the self belonging to the 
time of the origination of that (cognition) itself, is manifested 
only aa the locus of (the cognition) itself, not as the content, 
yet the self, that is the locus of the remembered cognition 
and belongs to the time of that cognition, is certainly made 
the content. (If) then it be ssid ‘By the memory the cognition 
alone is made the content; and that cognition, being 
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remembered, causes the cognition “of its locus, the self, as 
locus alone’, that is unsound; for the cognition that is non+ 
existent at the time of memory cannot (then) be the means 
cf establishing its own locus. It is indeed self-luminous 
cognition that establishes the locus, but not that which, as 
the content of memory, is manifested by another; otherwise 
there is the contingence even of merit (dharma) etc., which 
are other-established, being the means for establishing their 
own locus, the self- Therefore, it should be admitted that 
the self of the past time is certainly the content of memory. 
And thus, even the recognition ‘I am he’ may make the self 
the content; hence even by the Prabhikaras, momentarinesa 
of-the self hes to be refuted only by .the recognitive cogni- 
tion whose content is the self. 


CXXIII. ([f) then, momentarineas in respect of pot 
ete, be established thus ‘What are in dispute, viz, the 
penultimate and other (earlier) instants of the existence 
of the pot are pervaded by the destruction of the pot that 
comes into being after each (of these instants), since they 
are instants of the existence of the pot, like the final 
instant,’ that is not (sound); for there is parity of fallacious- 
nesg. with (the reasoning) ‘What is in dispute, viz., the 
instant of the destruction of the pot, possesses the existence 
of the pot, since it is time, like what is admitted (e.g., the 
present time when the pot exists).' If it be said that there 
ia conflict here with the experience of the non-existence of 
the pot, then, even in the inference of momentariness, 
there certainly exists conflict with the recognition ‘This’ is 
that pot’. 


‘..CXXIV(). Now, all existents are momentary, since 
they are practically efficient, like the negative example, the 
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horn of share, On the é¢ontrary view the sublater is the 
anintelligibility of practical efficiency in the case of the 
permanent, Nor may it be said that it is only for the 
permanent thing, which because of conjunction with an 
efficient cause has become otherwise, that there is capacity 
to produce an effect as preceded by efficient activity, and 
not for the momentary. Does this permanent thing produce 
one effect alone, or many simultaneously, ox many in 
sequence? Of these, on the first and second (alternative), 
permanence is irrelevant, since the production of an effect 
once for all results even through the momentary. Not the 
third, since delay (in effectiveness) is impossible for that 
which has capacity. Therefore, reality consisting in practical 
efficiency belongs to existents in one instant alone, 


CXXIV(b). This does not stand to reason; for in your 
aystem practical efficiency can hardly be demonstrated, 
What, is it that is called practial efficiency? Is it the generation 
by cognitions’ of (other) cognitions having the (former) 
themselves as their sphere? Or is it the origination of 
another instant (by them)? On the firat too, is the generation 
in the succession that is one-self, or in the succersion that 
is another person, or in the succession that is omniscience ? 
Not the first, since cognition being self-luminous, that 
(generation) is impossible. Let it then be the second; for, 
Devadatta’s cognition though self-luminous may yet be the 
generator of Yajtiadatta’s cognition, being the content of the 
latter. That is unsound. Itis not possible to say that it is 
the generator aa the content ofa perceptual cognition; for, 
one person’s cognition haa nowhere been acen to be 
perceived by another person, Nor is it the generator as the 
content of inferential cognition, since it is acknowleged by 
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you that perceptual cognition alone is generated by the 
content. Now, then, let it be the third (possibility); for, the 
perceptual cognition of the ompiscient, having for its 
content the cognitions present in all persons, ia generated 
by them. Not so; if that were so, through the infected 
doubtful cognitions of the transmigrators, the Lord’s 
cognition too would be infected (with doubt), since in 
your system there is non-difference between cognition 
and the cognised. If then it be said that the Lord's cognition 
though infected (with doubt), does not suffer from the 
defect of infection, since the infection is sublated by true 
knowledge, not so. The same cognition does not sublate 
the infection (of doubt) in respect of itself, since for infection 
there is no possibility of both establishment and sublation 
in one and the same instant. Nor is another cognition 
capable of reatating the infection and sublating it, since the 
infection in respect of the prior cognition is not the content 
of the other cognition; and if it be the content, then, how 
could the other cognition being infected (with doubt) even 
like the prior cognition, be a sublater? Nor is the cognition- 
aspect alone, to the exclusion of the infection-aspect, the 
generator of the Lord’s cognition, as ite content; if that 
were 80, how could the Lord, ignorant of the infection (of 
doubte), teach ? 


CXX1V(c). Nor is the second alternative (possible), that 
practical efficiency is the origination of another instant, for, 
according to your teaching thera is the contingence of 
unreality for the final instant- It is thus: cognitions are 
infected with defects like attachment and (associated) with 
objects, through the assumption of permanence and through 
the assumption of substance, attribute etc.; each succeeding 
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one arises from residual impressions consisting of earlier 
cognitions of the same class. Here, by the meditation ‘All 
this ia momentary’ the assumption of permanence is removed; 
by the meditation ‘(Everything is) its own existence alone)’ 
the assumption of substance, attribute etc., perishes; by 
the meditation ‘(Everything is) misery’, the infections, viz-, 
defects like attachment, activity, happiness, and misery, are 
destroyed; by the meditation ‘(Everything is) void’ there is 
the departure of the association with an object (other than 
the cognition). And thence, when by the four different forma 
of meditation which are opposed to residual impressions, the 
four kinds of infection are in sequence made dull, then, from 
the penultimate cognition which is the final stage of excellence 
of meditation, there arises cognition free from all infections; 
and that, since itis the end of the succession of tranami- 
gration, is called the final instant; and there being for thia 
the contingence of unreality, because of the non-existence 
of any effect, in the very same way, unreality would 
result for the earlier cognitions too, in sequence. If it 
be said that the final instant is the generator of the 
Lord's cognition, because of being the content of that, then, 
the final instant and the cognition of the omniscient, being 
of the same nature through being pure, would belong to 
the same succession; for the (definitive) characteristic of 
belonging to single succession is the relation of effect and 
cause as between what are of the same nature. Therefore, 
because of non-interruption of the succession, there would 
be non-release. If it be said that the entry into the succea- 
sion of the omniscient is itself release, even thue, since the 
final instant being the content of the Lord’s cognition 
is difficult to demonstrate, {its) generatorship is thrown off 
fo a greater distance. For, it is when there is difference 
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between cognitions that there is the relation of object and 
subject ; aud no difference exiats here. Cognition does not 
differ from another cognition, through the form of cognition; 
for, if thatbe so, in order that difference of nature may be 
established, there is contingence of the nature of non-cog- 
nition for the counter-correlate (cognition). Nor (does it 
differ) through the form of non-cognition because of the 
contingence of the nature of non-cognition for the substrate 
(cognition). Therefore, it is difficult to achieve reality for 
the final instant, through efficient activity consisting in 
originating the cognition of the omniscient. If its efficient 
activity be assumed, even then, does that achieve the 
reality of the cause or its cognition? Not the first, because 
of the reality of the cause even prior to the effect, (its) 
eauselity being impossible otherwise. On the second (alter- 
native) too, that effect, being manifested by its own effect, 
brings about the cognition of its own cause; that (other 
éffect} too is like that; thus there would be infinite regress, 
If it be said that there is no infinite regress, since coguition 
of itself manifests itself, then, the position that practical 
efficient activity: is the cause of cognition (of the cause) 
would be abandoned. For him who says that it is itself its 
own efficient act (the defect of) self-dependence is difficult 
to avoid. ~Thus, therefore, what is called reality ia not 
practical efficiency, but a certain natural attribute. And thus 
thera is not contradicted the reality even of the permanent, 
which having achieved an efficient act in one instant; 
subsequently remaine quiescent. 


CXXIV(d). ‘As for what was said that for the perma 
hent there is not the capacity to originate many effects in 
sequence, since delay is impossible for what has capacity, 


I, oxxiv] FIRST VARNAKA 163 


that is unsound. Even in the case of what is capable, 
nequence of effects is intelligible, through dependence on tha 
particular sequence of the proximity of suziliaries, since it 
is only thus experienced in the world. 


CXRIVie). (If) then it be thought thus ‘Since for. the, 
capable, even dependence on auxiliaries does not stand to 
reason, all things, being (themselves) certainly. incapable, 
generate a causal aggregate through reciprocal dependence, 
and that, being capable, originates the effect,’ this too does. 
not stand to reason. Even in respect of the causal aggregate,, 
if the things are capable, their reciprocal dependence doer 
not stand to reason; and if they are notcapable, because, 
of not generating that (aggregate), the reciprocal dependence: 
is fruitless; thus throughout there would certainly be 
non-dependence. If it be said ‘Then, let there not be 
dependence on auxiliaries for any (thing)’, no, becanse of 
conflict with experience, Nor is the experience delusive,. 
because of the non-existence of sublation. Though it has- 
been said that the dependence either of the capable or of 
the incapable does not stand to reason, yet there may be 
dependence on suxiliariea for the thing in general which is 
free from (the qualification of) being capable or incapable; 
for the principle of this has to be acknowledged even by 
you. It is thus: if the effect be existent, there is abandon- 
ment of the final position (that the cause produces it); and 
if it be non-existent, the relation of a:particular effect with‘ 
a particular cause being indemonstrable, everything could‘ 
originate from everything else; when thus objected to by the 
other (adversary), it has to-be demonstrated by you leaving’ 
aside the particularities of exiatence and non-existence, 
relatedness and non-relatedness, that the invariable antecedent’ 
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ie thecause and the invariable consequent the effect. 
Tf it be said that here co-presence and co-absence exisi as 
proofs, they certainly exist in respect of auxiliaries too. 
Therefore there certainly exists dependence on auxiliaries. 
As for the particular (mode of) help rendered by them, let us 
consider it- 


CXXIV(f. As for what the follower of a particular 
section (of keapikavids) thinks here, viz., ‘The auxiliaries, 
earth, water etc., established by co-presence and co-absence 
produce a speciality viz., swelling, in the cause which is called 
the seed; thence that seed becomes capable in respect of the 
effect called shoot; otherwise, the earth etc., being useless, 
would not be required by the seed’, that is unsound, Is 
the seed capable or not in the origination of the speciality 
Present in itself? If not, then, even in the proximity of a 
thoveand auxiliaries, it would not generate that (speciality) ; 
thence it would not be capable even in respect of the origi- 
nation of the shoot. If then it be capable, even then, if it 
‘be capable in respect of the swelling, after having attained 
some other speciality effected by the auxiliaries, then, there 
would be infinite regress. If then it be capable in respect 
of that, even withous attaining that (other speciality), then, 
in respect of the shoot too it would be capable even without 
& speciality (i.e., swelling). (If) then it be thought ‘The 
origination of the shoot is preceded by the generation of 
awelling: the origination of swelling, however; is accomplished 
by the mere proximity of the auxiliaries, since it is seen to 
be only thus’, that is not (0). If that were so, since by 
the cause which is capsble an auxiliary is required though 
rendering no help to itself, the contradiction of your view 
would have been brought about by yourself, Therefore, 
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the position of the follower of this particular section (of 
keanikevida) cannot bear reasoning. 


CXXIV(g). Now (gays the kganikavadin proper), for 
that same reason our view is to be supported. We do not, 
like that (view above), declare the utility of the auxiliary (to 
be) in respect of the existence of the cause. What then? 
The effect, originated from the momentary primal cause, 
tequires the auxiliary causes, since the effect has to be accom- 
plished by many causes: thia we say. Though this much 
is common even to the view of a permanent cause, yet, on 
your view, so long as the cause exists, the unremitting 
origination of the effect ia difficult to avoid, since there is 
nothing to restrict (the origination). Nor is the relation to 
the auxiliary that which restricts, since the relation too 
should exist so long as the relatum exists. Nor is there 
another relation which restricts that (relation), because of 
infinite regress. Nor may it be said that even on the view 
of momentariness the effect does not orginate in the instant 
in which the cause exists, because of the contingence of 
their simultaneity, and that, even if origination be admitted 
at another time, there is the contingence of non-reatriction ; 
for the instant immediately succeeding the cause is that 
which restricts the effect. Therefore the view of momen- 
tarinesa is alone superior. 


CXX1V(h). Not so. Everywhere indeed the relation of 
effect and cause has to be ascertained on the strength of 
pervasion. Then on your view, what is the pervasion that 
is the relation of effect and cause? Is it between the parti- 
oular smoke and fire or between their successions? Not the 
firat; for, it is not possible for the momentary to continue 
during the two periods of the cognition of co-presence snd 
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of co-absence. On the second (alternative), emoke should 
originate from fire even in the condition of embers, there 
being no distinction in respect of (embers) being included 
in the succession of that (fire). If it be said that there is 
ho origination (of smoke) because of the absence of fuel, no; 
for that too exists in ita own successién. Nor is relation 
non-existent between the fire and the fuel; for the two 
successions being eternal, that (relation) too cannot be helped. 
Tf it be said that tbat relation, because of being preceded by 
another relation, is not constantly present, no, because of 
the contingence of infinite regress. If it be said that, be- 
cause of the admission of a stoppage at the third or fourth 
stage, there ia no defect, then, since even on the view of a 
permanent cause infinite regress may easily be remedied in 
the very same way, there is not the said defect. Now, if on 
the admission of the helpfulness of the ‘auxiliary, he who 
maintains permanence can justify his own position too, leb 
ta not admit that: if this be said, no; for, the relation of 
the helped and the helper, established by co-presence and 
co-absence between smoke and fuel, the effect and the auxi- 
lary, cannot be got rid of. And the capacity of co-presence 
and co-absence to establish the relation of the helped and 
the helper is seen in respect of the primal cause snd its effect, 
the fire and the smoke, Therefore, the need for the helper, 
the auxiliary, is equal even in both views. And thus, juat 
aa on the view. of the momentary (cause) there is admitted 
of the single fire the simultaneous generation of many effects: 
because of difference of auxiliarics and differences of place— 
e. g-, fire generates another fire alone in its own place, smoke 
above, ashes below, and cognition in the person—similarly, 
even on the view of a permanent (cause) there is for a single 
cause the generation of many effects, because of differences 
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in time and difference of auxiliaries. Therefore, why should 
there not be effectiveness in sequence? Nor with this much 
may there be suspected confusion of the views of those who 
maintain the momentary and the permanent; for, the former 
has been refuted at the close of the discuesion on the rest- 
tiction (of cognition) to particular objects. Thus, therefore, 
neglecting the extremely defective view of him who main- 
tains (the sole reality of) momentary cognitions, the Vedanta 
view that everything is cognised as superimposed on the 
immutable, eternal intelligence, is alone to be supported, 
since it is supremely free from defect. 


CXXV. Now this view too is certainly defective. It is 
thus: if by the immutable intelligence are manifested as 
immediate the things superimposed on itself, then, even objects 
of inference etc-, would be immediate. If intelligence be not 
the generator of immediate cognition, then even pot etc. 
would not be immediate, because of the non-existence of what 
restricts. Nor is it possible to say that the sense-organ is 
what restricts immediacy; for, if the organ of external sense 
be such, there is the contingence of the absence of immediacy 
for happiness, misery ete-; if, however, the internal organ be 
such, immediacy in the case of the object of inference etc., ia 
difficult to avoid. 


CXXVI. There is not this defect; for, being-the-causal- 
correlate and being-the-manifester are what restrict. The 
modification of the internal organ, which, going out through 
the eye etc, pervades the pot etc., for that the pot ete., which 
are objects, are the causal correlates ; for, in the absence of pot 
etc., a modification pervading them would be unintelligible, 
And since intelligence is manifested when the modi fication is 
originated by pot eic., manifestership belongs to pot ete, 
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Therefore, their immediacy stands to reason, And in the case 
of the objects of inference etc., the two-fold attribute, being- 
the-causal-correlate and being-the-manifester, is not possible 
invariably ; for even the past and the future are sometimes 
objects of inference and these cannot intelligibly be the loci 
of the two-fold present attribute. Now, when itis inferred 
that there wes rain, then rain exists in the form of what is 
past; therefore, there may be (for it) the capacity to be the 
locus of a present attribute; if this be said, it does not stand 
to reason. Is there declared, at the time of the inference, the 
presence of rain or of (its) attribute of baving been in the 
past? On the first, the simultaneous pastness and presentness 
of the rain would be self-contradictory. Not the second. 
‘What is called past-ness is being associated with a past time 
that is other than present time, And thence, just as in respect 
of pot etc, the present time is the determinant, while being 
recurrent, not thus is the attribute of past-ness; but like the 
pot in respect of the non-existence of the pot, the present time 
is merely an indicator (nirtpakah), in respect of the attribute 
of past-ness; hence, for the attribute of past-ness there is no 
possibility of present-ness, as for the pot. Now if this 
attribute be in no way capable of the empirical usage of 
present-ness, it would then be but unreal like s human horn ; 
therefore this attribute is certainly present; if this be said, 
even thue, being-the-causal-correlate and being-tho-manifester 
are not possible in the case of the rain qualified by that 
attribute (of past-ness). Verily, the dead Devadatta does not 
make a pot; nor does a lamp which has gone out manifest 
that (pot). 


OXXViI. Now if, in inference etc, the contents be 
neither causal correlates nor manifesters, how is it that the 
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cognition generated by infercnce etc., has the form of their 
content? If this be asked, we say that the probana, the word 
etc., supply to cognition the forma of the respective contents, 
on the strength of particular relations, like inseparability and 
the (significant) capacity (of the word). Nor may it be said 
‘Tf, in the case of the past and the future just as there is 
admitted the attribute of content-ness, if there be also admitted 
the attributes of being-the-causal-correlate and being-the- 
manifeater, then, even in inference etc, as im perception, 
there may be the supplying of the form to cognition (by the 
content) even as content (instead of through some other 
relation)’. For, there is not in the object of inference any 
attribute of a positive nature called content-ness, in which 
case that would be an example (for the inference), What 
then? The state in which the object of inference was prior 
to the setting out of the inference, the removal of that 
state is alone stated by the word ‘content-ness’, Nor may 
that state itself be suspected to be an example, for, that 
too is of the nature of the prior non-existence of the 
said removal. ‘Therefore, in objecta of inference, like 
what is past, causal correlate-ness of a positive nature ia 
difficult to establish. If objects of inference like what is 
past be not object-causal-correlates, how is there the use 
of a transitive (verb-) root in respect of it, in the form ‘He 
knows the rain’? We say that it is because df a figure of 
speech. Just as in perceptual cognition having an object 
there is fruit, similarly that (fruit) exists in inference ete., 
aa well; merely because of the existence of that, its having 
an object is figuratively spoken of. If an object in the prin- 
cipal sense be admitted here, (then) even in the inference of 
the past etc, aa in perception, immediacy would be difficult 
to avold. And this being the case, even where present fire 
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ete., are inferred, because of similarity in being an object 
of inference, it should be understood of the fire etc. in order 
to avoid their (possible) immediacy, that they are not object~ 
causal-correlate. In perception, however, because of the 
non-existence of relations like inseparability, in order to 
supply form to the cognition, there should be admitted of the 
content, object-caueal-correlateness alone. And there, causal 
correlateness is invariably possible, since the presence of the 
content of perception is invariable. Therefore, though the 
superimposedness of all things on the immutable intelligence 
is common, there is established restriction of immediacy to 
the contents of perception alone, because of their being 
causal correlates and manifeaters, 


OXXVILI, Nor may it be objected how on the indeter= 
minate intelligence there is the superimposition of determi- 
nate things; for, this has been answered in the discussion on 
the restriction (of cognition) to particular objects, that the 
substrate of the superimposition of egoity ete, is but that 
intelligence which is determinate through the residual 
impreasion of earlier (superimpositions of) cognisership etc, 


OXXIX. Now, even thus, primal nescience, the material 
cause of the whole universe of residual impressions ete., 
should be superimposed on the indeterminate intelligence 
alone; for, all other things that bring about determinateness 
are established in dependence on the superimposition of 
neecience; nor is the substrate-ness of the indeterminate 
intelligible; for everywhere substrate-ness is seen only in 
the case of the determinate; how, then, is there the superim- 
position of neacience? There is not this defect ; for substrate- 
ness being intelligible with the mere manifestation of imme- 
diacy, determinateness ie not a determinant (of substrateness). 
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And this is to be understood, beesuse of the nonr 
existence of any instance of mere co-absence. Tf it be said 
that, becanse of the self being ever-an-object-of-inference, 
there is no immediacy (for it), no; for this has been answered 
in the discussion of egoity,on the ground of conflict with 
immediate experience as ‘I’ The experience ‘I' is but 
generated by inference ; yet because of the facility due to 
repeated practice, that (cognition) being quickly originated 
without the formulation of the pervasion and the presence 
(of the probans) in the subject, there is for creatures the 
delusion of immediacy in respect of that; if this be said, no. 
If that were so, for Devadatta cognising pot etc., there would 
not be cognition of the relation in the form ‘This is known 
by me', Just as in respect of the pot cognised by another, 
the relation to oneself is not cognised, similarly (would it be). 
even in respect of what is cognised by oneself; for, there 
ia no distinction between the two in respect of being ever- 
objects-of-inference. If it be said that there is s distinction 
in oneself being the locus of the cognition, on the occasion 
of cognition by oneself, no; for, when one’s own self is not 
cognised, its being the locus of cognition is difficult to know. 
Nor can being the locus of cognition be inferred from the 
relation to fruit, since the relation (of the self) to the fruit 
has up to now not been established. Therefore, the self is 
immediate as self-luminons, not ever-an-object-of-inference. 


OXXX. As for him who disputes self-luminousness, he 
is to be asked: is the self immediate as the locus of cognition, 
or merely because of the existence of a relation to cognition, 
or because of being an adjunct (of cognition), or becansa 
of being the content of cognition? Not the first. The 
self is not immediate as the focus of cognition, since 
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it is immediate without being an object of cognition, like 
cognition. Not the second, because of undue extension. On 
the third too, what is called being an adjunct of cognition 
is not being the locus of cognition; for, in the case of a 
content, which is not the locus, there is the contingence 
of the non-existence of immediacy. Nor is it (the adjunct) 
to be one of the two~-the locns or the content, since the 
content ia difficult to demonstrate. If it be said that the 
content is what is capable of the empirical usage prompted 
by the cognition, the self too would then bea content. To 
be that which determines cognition while being other than 
(its) locus, (this) is over- pervasive of the sense of sight. And 
to be capable of empirical usage prompted by the cognition 
while being other than (its) locus, (this) ia over-pervasive of 
the ‘relation between cognition and the self, Nor is the 
content-nesa of the relation acceptable, because of the con- 
tingence of its immediacy, Inherence is indeed acknowledged 
by you to be ever-an-object-of-inference. On the fourth too, 
tha cognition, whose content is the self, does not belong 
to s different time from the cognition whose content ia pot 
etc. If that were so, the relation to the object cognised in 
the form ‘This is known by me’ would not be known, 
Nor ia there simultaneity of those too; for it is not possible 
for two cognitions to srise simultaneously spprehending 
contrary contents. There is not indeed seen in the case 
of Devadstta the simultaneous entering on two forms of 
motion, which pervade objects situated both in front end 
behind. If it be ssid that though two contrary forms of 
motion be simultaneously unintelligible, there is no non- 
intelligiblity in the case of two modifications, no; for two 
modifications through (different) parts are unintelligible ia 
the case of the partless, Nor can there be two modifications 
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of the whole; for in the case of the contrary modifications, 
infancy and youth, present in the entire body, simultaneity 
is not geen. Therefore, by climination, the immediacy of the 
self is only throngh its being self-luminous. Nor may it be 
said ‘In the absence of the substrate being apprehended by 
the same sense-organ os the superimposed, superimposition 
is nowhere seen, merely on the basis of immediacy’; for 
in respect of the ether, perceived by the witness or by the 
mind alone, there is seen immediacy of visible impurity etc, 
If it be said that the visibility of ether is accepted by the 
Jainas and the Bhattas, no; because, if that were so, there is 
the contingence of its possessing colour and touch. As for 
the co-presence and co-absence of the sense of sight, they 
are otherwise explained as relating to that non-existence of 
corporeal substance, which is the ground for inferring ether. 


CXXXI. As for those disputants, who in conformity 
with their respective teachings, admit the ether as ever-an 
object-of-inference, for them, this (ether) is certainly an 
example, since there is no apprehension (of it) by the same 
sense-organ as the superimposed. The self too, which is the 
substrate of this superimposition, that is removable by 
knowledge and is of the form of nescience and its products, is 
not affected by the defects present in that (superimposition), 
since it is not the material cause. Thus, therefore, since the 
remedying of all defects is easily accomplished in the Vedanta 
syatem, the superimposition of the not-self even on, the inner 
self ia certainly possible. . 


CXXXII. Now, the superimposition of the not-self on 
the self, thongh associated with (the statement of) the 
characteristic and the possibility, is not capable of being 
established in the absence of evidence, since everywhere the 
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establishment of the object of knowledge is dependent on 
evidence; if this be ssid, then, here perception, inference, 
presumption amd revelation are to be understood as the 
evidence. The whole world accomplishes empirical usage of 
the form of cogniser, cognised etc., only after superimpossing 
the identity of oneself, of the nature of intelligence, on the 
assemblage of body, organs etc., qualified by class, in the form 
‘Iam man’, ‘I ama god’, ‘I am o beast’; this is percep 
tion. Though, because of the inclusion of the senses among 
the objects of knowledge, there is impossibility of the causal 
aggregate of perception, yet the eternal witness-perception 
will be possible. Where immediacy is seen even in the 
absence of the causal aggregate, there exists witness-perception 
by the witness; this indeed ia the Vedanta usage Similarly 
there is inference too: what are in dispute, viz., Devadatia’s 
periods of waking and dream possess the empirical usage of 
cognisership etc., as preceded by his own superimpositions 
like ‘I am a man’; for they are periods other than his own 
period of sleep etc.; what is not thus (possessed of the empirical 
usage of cognisership etc.) is not thus (a period other than 
that of sleep), like his own period of sleep etc. There is 
presumption too: the empirical usage of cognisership etc., ia 
not intelligible in the absence of the superimposition of 
identity with the body etc-, since in sleep etc., when there is 
no superimposition, the (said) empirical usage is not cogniaed. 
As for revelation, that is to be understood from such (texts) 
as ‘A brahmana is to sacrifice’. 


OXXXIII. Now, the empirical usage of cognisership 
etc., requires merely a relation between the body and the self, 
noé identity; if this be said, what is this relation? If it be 
said to be the relation of property to the owner, then, there 
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should be the empirical usage of cognisership etc, even 
through the bodies of servants etc. Let the relation then be 
that of conforming to one’s wishes alone; as for the body of 
servants etc., since it conforms to one's utterances, there is 
undue extension; if this be said, not so. If what is intended 
be only the capacity to conform to wishes, then, since that 
exists even in sleep, the empirical usage (even at that time) 
would be difficult to avoid. If then it be (actual) conformity 
to wishes, then, because of its non-existence in the ailing, 
there would be no empirical ueage of cognisership etc. (in 
that case). If it be said that conformity to wishes being at 
the root of empirical usage is established by experience, ia 
this universal or occasional? Not the firat, for even without 
conformity to wishes, there is seen the cognisership of evil 
odours etc, Not the second; for desire too having superim- 
position at its root, superimposition itself is the cause of 
empirical usage. Indeed, in the absence of the superimposi- 
tion of identity with the internal organ, the modification in 
the form of desire is not possible for the unchanging self. 
Nor is the cause of empirical usage the relation of conjunction 
or inherence between the self and the not-self; for, since they 
exist even in sleep, there is the contingence of empirical 
usage (then). In the case of relations like the relation of the 
enjoyer and the enjoyed, being produced by one’s own activity 
(karma), and being the abode of one’s own organ (of sense 
and action), they are not the root of empirical usage, since 
superimposition is at their root, and since they obtsin in 
respect of the body of servants etc. If then, to exclude 
servants etc-, it be said that the relation is that of being the 
object of enjoyment without any mediation, even then, if it 
be only the capacity to be enjoyed, that exists even in sleep. 
If then it be the being enjoyed, even thus, since non-mediation 
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for the self is common in all bodies, places and times, there 
would be required a regulative primary relation in respect of 
@ particular body alone being the object of enjoyment and 
only at particular places and times. Therefore, only the 
superimposition of identity is the cause of empirical usage. 


CXXXIV. Even on this view, what is the regulator of 
superimposition in respect of a particular body? If this be 
eked, we reply that it is the particular subtle body. Nor 
is the relation between the subtle body and the self one with 
a beginning, in which case another regulator should be 
sought in respect of that too. Nor may it be eaid that if 
the empirical usage of cognisership etc., had as its root the 
superimposition of identity with the body etc., there would 
result invalidity for perception etc. because of defect in 
(their) instruments. The loss here of such validity as makes 
known the truth, in the case of those (pramanas) other than 
the Vedanta, is certainly admitted (by us). Empirical validity 
however, is not lost, since there ia no sublation in empirical 
usage; for, by the acceptance of their sublation only in the 
stage of release, there is accepted their being of the nature 
of superimposition. Nor may it be said that the two., viz., 
being of the nature of superimposition and being subsidiary 
to unfailing empirical usage, are contradictory, since both 
ere established by evidence. Of these, the evidences for 
being of the nature of superimposition have been stated; and 
the other is established by experience. If it be said that 
non-failure cannot be ascertained, the non-failure of the 
apparent empirical usage generated by perception etc., is 
established by the witness; as for the absolute (non- 
failure) that is not admitted. And in the case of the 
Vedsntas, since they have for content the absolutely 
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unsublatable, validity such as makes known the truth is 
appropriate. Though thcinselves illusory they certainly 
make known the unsublatable, since, in such cases as the 
dream perception of a damsel, thoagh illusory by nature, 
there is seen the capacity to indicate (relatively) real prosperity. 


CXXXV. Now, perception etc. are empirically valid 
means of knowledge, since they have for content things 
capable of practical efliciency in empirical usage; it is in 
this way indeed that their validity has to be established by 
you; and thus there is the contingence of the validity being 
extrinsic; if this be said, no, since there is parity (of this 
defect) for you too who establish (validity thus): ‘These 
which are in dispute are valid means of knowledge, since they 
have contents corresponding to the things.’ If then, since 
the truth of the content results only from the cognition 
which is the subject (vigayin), and not from another cogni- 
tion, there is no extrinsicality, then, this is common to our 
view too, that the capacity in the content for practical 
efficiency in empirical usage results only from the cognition 
which is the vigayin. 


CXXXVI, If it be said ‘Even then, if Brahman- 
knowledge have superimposition for the material cause, there 
ig the contingence of illusoriness as for knowledge of the 
world, mo; for the illusoriness (of that cognition) in its 
own nature (as cognition) is acceptable. If then the pro- 
bandum be illusoriness of the content (i.¢, Brahman), then 
apprebension of the perishable is the conditioning adjunct, in 
the case of the knowledge of the world. If it be ssid ‘Then 
Brahman-knowledge too is what apprehends the perisbable, 
since it is generated by a defective cause, like the cognition 
of rope-snake,’ no; for, the probans ia non-established. 


23 


178 VIVARANAPRAMEYASANGRAHA {I, cxxxvii 


Brahman-knowledge, indeed, is not generated by the 
defecta like film in the eye and jaundice. If it be said 
that nescience itself, the material cause of Brahman-know- 
ledge, is the defect, no; for, though nescience is 6 
defect in respect of intelligence, as obstracting the 
presentation of the non-duality of intelligence and gene- 
tating the presentation of duality, yet, in reapect 
of Brahman-knowledge, this, being helpful to it as the 
material cause, isan excellence. If it be said that in the 
cage of one and the same, the natures of excellence and 
defect are contradictory, no; for it is seen in the case of 
the film in the eye etc., that though they are defects in 
respect of the presentation of the true nature of rope etc., as 
being opposed thereto, yet through being probans in the 
inference of the sin that is their own cause, they are 
excellences (in respect of that inference). Therefore when 
there exist all the causes of valid knowledge, the film in the 
eye or the like which comes in as opposed to that, such a 
cause of invalidity alone is a defect- In ordinary experience, 
however, in respect of hunger, thirst etc., though opposed 
(to one’s state of equilibrium), there is not seen the cognition 
of their being defects, merely because of their being natural; 
need it then be said that nescience, which is both natural 
and helpful, is not # defect? Therefore, even for perception 
ote., which are of the nature of superimposition, there is no 
invalidity ; hence superimposition is the material cause of 
empirical usage- 


CXXXVII. The superimposition in dispute is the 
efficient cause of the empirical usage of cogniser etc, since it 
is superimposition, like the superimposition of nacre-silver; 
if this be said, no; for not being the basis of empirical usage 
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is the conditioning adjunct (in the latter case). Since the 
empirical usage of cogniser etc., is seen in the self, even in 
the absence of the silver-superimposition, the silver-anper- 
imposition ia not the basis of that (usage); but the superimpo- 
sition of the body on the self is the basis of that (usage), 
since empirical usage is not cognised in sleep, devoid of the 
superimposition of the body on the eelf. 


CXXXVIII. (1f) then it be thought (thus) ‘Empirical 
usage abides in the cogniser, and cognisership results for the 
self, even without superimposition, because of its being 
intelligent,’ that is not (so); for in the absence of superimpo- 
sition, since the self that ia non-attached and non-active does 
not generate valid knowledge, cognisership, consisting in the 
prompting of the causal correlates, is unintelligible. Therefore, 
the empirical usage of cognisership ete. has certainly 
superimposition for material cause. If it be said that the 
empirical usage of the non-discriminating alone is thus, not 
the empirical usage of the discriminating, no. The empirical 
usage even of the discriminating, in so far as it is worldly, 
since it is on & par with the empirical usage of beasts etc., is 
certainly the product of superimposition. And in the case of 
beasts ete, the empirical usage consisting in the cognition 
{as distinguished from the appellation) ‘I’; in respect of the 
assemblage of body etc., is of the nature of superimposition; 
for, it isa cognition of oneness in respect of two whose 
difference has not been apprehended, like the cognition of 
nacre-silver, Truly, not even by the discriminating is the 
difference between the body and the self apprehended in the 
period of worldly empirical usage, in which case there would 
be no similarity to beasts etc. And if difference were 
apprehended, then, in respect of food, drink etc., helpful to 
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the body, and beating etc, injurious (to it), the activity 
towards or away from (these objects), as in the case of beasts 
etc., because of the cognition ‘This is helpful to me or 
injurious’ would not be intelligible. The difference between 
the body and the aelf is underitood even by ordinary 
perception; since even in the vulgar, such as women and 
6udras, there ia seen activity like bathing in the Gapga for 
the sake of the other world; if this be said, no; for difference 
is there understood merely through the tradition of the 
statements of the trustworthy. If not, the sistra would not 
set out for the sake of knowledge of the self. Therefore, the 
worldly empirical usage, even of the discriminating, is 
certainly of the nature of superimposition, 


OXXXIX(a). Now for the discriminating, empirical 
usage due to the Satra is not of the nature of super- 
imposition, since only after cognising through trustworthy 
testimony the self as related to another world (too), does 
one engage in Vedic rites. It may be (asked) thus: is it the 
injunction of the fruit, as in ‘With the citra he is to sacrifice, 
who desires cattle’, ‘With the jyotistoma he is to sacrifice, 
who desires heaven’, that postulates the self which is 
different from the body and belongs to the other world (too) ? 
Or is it the injunction of the obligatory as in ‘So long 
ag one is alive, one is to offer the agnihotra oblation’? Or 
in it an injunction of the (specially) occasioned aa in ‘He, 
whose house has been burnt down, is to sacrifice’? Or is 
it the injunction of an expiatory rite? Even on the first, 
what is unintelligible in the absence of a self different from 
the body ? Is it the fruit of cattle etc., or the fruit of heaven ? 


OXXXIX(b). Not the first; for cattle atc, are capable 
of being obtained even in this life. Nor may it be objected 
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that if the citra etc., bore frait even here, there would be 

no difference from the kariri etc, which invariably bear 
fruit in immediate succersion (to the rite); for in this life 
itself, it is intelligible that the citra etc., do not bear fruit in 
an invariable manner, even because of differences of the 
periods like youth and old sge (when the fruit may be 
admitted). In the case, bowever, of the kariri etc., since they 
are enjoined when crops are perisbing for want of rain, 
there is the invariable production of frait in immediate 
succession. Nor the second; for, on the principle “‘ Hell 
and heaven are here alone’ says he to the mother, ‘what is 
pleasing to the mind is heaven ; the reverse of that is hell,’” 
the happiness generated by (possession of) cattle ete., which 
is denoted by the word heaven and is the fruit of the 
jyotistoma etc., is possible even here. That happiness, indeed, 
is not the fruit of the citra etc., since this (latter) ia enjoined 
for him who desires cattle etc., alone. Though heaven be 
unsurpassed pleasure, its belonging to this life is nncontra- 
dicted, since that too is possible even here, through the 
attainment of universal empery etc. If it be said that in 

the distras, heavenly enjoyment is understood to exist on 

the other side of (Mount) Meru, that too is easy to accomplish 

with this same body by him who is an adept in spells, drugs, 

ete. If that be not seen to be so, then some defect in the 

subsidiaries is to be assumed there too, as in the kariri ete., 

when rain is not generated. 


OXXXI1X(c). Nor are the second and third (alternatives 
possible) ; for in the system of the Guru (Prabhakara), the 
injunctions of the obligatory and the occasioned are devoid 
of fruit; on the -view of Bhatta too, the fruit of those is 
capable of being enjoyed even here. 
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CXXXIX@. Nor the fourth (alternative); for, the 
expistory rite has the acle fruit of removing sin. If it be 
said that, in order to experience the fruit of brahmanicide eto., 
for which expiation has not been performed, the self goea to 
helt, no; for, like heaven, it is possible to experience hell too 
in this same life. If it be ssid that in the éastra there is 
cognised the enjoyment of the fruit of sin in the bodies of 
dogs, swine etc., no; for what is intended there is only the 
attainment of misery equal to that of swine etc. Therefore 
there is no ground for the assumption of a self other than 
the body. 


OXI. This is not so (says the purvapaksin). For, when, 
on the principle of the section? about deities (having forms), 
through mantras and eulogistic (or condemnatory) passages, 
which are authoritative, there is known the fruit of heaven 
etc., to be enjoyed at particular times and places, in particular 
bodies and so on, there is established a self other than body, 
Though this sense is established by the principle of that 
section about deities, which occurs in the Vedanta, Jaimini 
does not acknowledge it; if this be said, no; though the true 
nature of the self as different from the body is not expressly 
stated as an aphorism by Jaimini, since that is nct required 
by injunctions, it is aphoristically stated by presumption in 
the aphorism relating to the nuthoritativeness, consisting in 
non-dependence, of the entire Veda whose content is both 
what is established and what is to be done. Otherwise, how 
is it that, by his commentator, the self other than the body is 
inquired into, on the basis of the euthoritativeness of the 
mantras, enlogistic passages etc? Nor may it be said that, 
in that section? about deities which occurs in the earlier 
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tantra, the authoritativeness of mantras etc., has been refuted 
by the aphorist and the commentator There, indeed the 
purport is not the refutation of the suthoritativeness of 
mantras etc., in general, but only of those which conflict ; if 
on the strength of mantras like ‘The great Indra has ada- 
mantine arma’ deities (be admitted to) have forms, there 
would result their being auxiliary by being (physically) present 
like the officiating priests etc., and since that is opposed to 
experience, there is refuted (the authoritativeness of such 
mantras). In the case, however, of mantras etc, which 
do not conflict, authoritativeness is certainly admitted; for 
even the characteristic marks (lingas) present in eulogistic 
passages ate cited as authoritative bere and there in the 
Twelve-chaptered work (i.¢., the Purva-mimamsa Sutras), 
Thus, therefore, knowing on the strength of mantras etc., 
the self different from the body, the discriminating ones 
set out in respect of rites prescribed by sastra; hence that 
empirical usage*is not of the nature of superimposition, 


CXLI. There is not this defect. Do these who per- 
form rites know on the strength of mantras, culogistic 
passages etc., the self that is different from the body and is 
of a single impartite consistency, or the self that goes to 
another world? Not the firat; for, that is to be known 
through the Vedanta alone. On the second too, when there 
is knowledge of the self that goes to another world, is it 
your view that superimposition in general is removed or 
that the superimposition of the gross body ia removed? Not 
the first; for owing to the unintelligibility of the omni- 
present going to another world, it should be admitted that 
the superimposition of the internal organ is not removed. 
Not the second; for, the removal of an immediate superimpo- 
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sition by mere mediate cognition is impossible, Therefore, 
in the case of the discriminating ones, even the empirical 
usage relating the sastra is certainly due to superimposition, 


CXLII. If alt empiricat usage have superimposition at 
its root, then, it must be specifically demonstrated as between 
the self and the not-self, where there is superimposition and 
of which; if this be said, then, listen attentively. First, 
on the witneas-intelligence are imposed in sequence the 
internal organ, the organs (of sense and action), the body, 
the objects external to that and the attributes of (all) these. 
Here too the intelligence qualified by each earlier 
superimposition is to be understood to be the substrate of 
each subsequent superimposition. Nor is the superimposi- 
tion of external objecta on the self to be disputed; for when 
son, wife etc, are imperfect or hale, there is seen the 
empirical usage ‘I myself am imperfect or hale.’ Now this 
usage is not in the principal sense, since it is not universal; 
for when the son has lost his wife, there is not seen the 
usage ‘I have lost my wife’; if this be said, not so; for 
merely because of not being seen in some places, the use in 
the principal sense in the places where this is seen cannot 
be avoided. Indeed, since in some place there is not 
seen the empirical usage of silver in respect of nacre 
the empirical usage of silver even elsewhere, where nacre 
appears in the form of silver, does not become figurative. 
Let it be that because of the cognition of identity, there is, 
as between nacre and silyer, superimposition in the principal 
sense; but since difference is cognised as between one’s own 
body and 4 son, the empirical usage of oneness is but figura- 
tive like ‘Devadatta is a lion’; if this be said, no, because of 
disparity (between the example and what is illustrated). 
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Truly, by the happiness and misery of the lion, Devadatta is 
not affected; hence in the cuse of those who resort to the 
empirical usage of their onenesa (i.e., speak of the two as 
one), the cognition ia figurative. Here, however, the father 
has through the happiness and misery of the son the conceit 
‘I am myself affected’. Ifthen you think that the conceit 
ig due to great affection, not due to superimposition, that is 
not (so); for affection too is due to superimposition, Other- 
wise, for that same father who has attained renunciation, 
when there is discriminative knowledge, how is it that 
there is not seen affection as before, for the same gon 
ete? Truly, for affection, which is real, removal merely by 
discriminative knowledge is not possible; for, there is seen 
the pervasion that knowledge is the cause of removal of 
nescience alone. Now if the empirical usage ‘I’ produced by 
affection in respect of son etc, be due to superimposition, 
how, then, is the empirical usage of the king, in the form 
‘Bhadrasena is myself’, in respect of a very loving servant 
who accomplishes all things (for the master), cited as figurative 
by the commentator (Sankara), in the ection on desiring?* 
The citation is of what is disparate; for there, the king’s 
affection is not prompted by the existence of Bhadrasena, 
since aversion is seen for that same person when doing the 
reverse (of what is desired). What then? The affection is only 
for those deeds performed by him which are helpful and 
required by the king. In the case of sons, however, the 
father’s affection is certainly unconditioned ; for the affection 
does not cease in respect of him who cannot do anything or 
him who does the reverse (of what is desired). Even then, 
affection is not due to superimposition, since in respect of 
objects of affection like clothes and ornaments there is not 
1 Be, 8G, 2,4, 5 
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the cognition ‘I’; if this be said, no; for, there too does exish 
superimposition, consisting in the cognition ‘mine.’ Of 
superimposition two forms as ‘l’ and ‘mine’ are intelligible, 
because of gradations of affection. And that gradstion 
has been shown by ViévarUpacarya, while commenting 
on the éruti text ‘This is dearer than the son?’: 
‘(he son is dearer than wealth, the body than the son, 
the organs than the body; the vital air is dearer than 
the organs; the self is much dearer than the vital gir?’. 
Therefore, in respect of riches etc, which are merely dear, 
there is invariably the superimposition of relation alone in 
the form ‘mine’; in respect of the son, who is dearer, some- 
times oneness. too is superimposed; in respect of the body, 
which is dearer still, there is superimposition of oneness to 4 
great extent ; in respect of the internal organ, however, which 
ie dearer even than that, the superimposition of oneness is 
invariable. Now if the cognition of oneness in respect of the 
son be due to superimposition, how, then, is it that, 
in the commentary at the conclusion of the catue-sttri, 
in the words ‘If the secondary and illusory selves be unreal, 
then, because of the sublation of son, body etc.’, the son ia 
cited as a secondary (i.e. figurative) self? This is nota defect. 
What is intended there is only that there is not superimpo- 
sition of oneness to the same large extent as in respect of the 
body, not that superimposition of oneness with the self does 
not exist in any case in respect of the son. Otherwise, how 
would the Sruti ‘Thou thyself art under the name of the son’? 
be intelligible? This text, indeed, restates what is established 
in ordinary experience, the superimposition of identity with 
1 Brh., I, iv, 8 

2 Brh. Vértika, v. 1081, p. 660 

% Kausitaki, II, 11 
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the son Therefore, in respect of objects like son ond wife, 
there does exist superimposition. 


OXLIEI, Now, even if somehow you dispute the super- 
imposition of identity in respect of the son ete., yet the 
superimposition of their attributes has certainly to be 
acknowledged, for, when the infant son is adored with clothes, 
ornaments etc., there ia seen in the father the conceit 
‘T myself am adored’. Similarly, the verbal usage ‘Thia is I’ 
made while the finger indicates one’s own body, makes 
known in the case of the self the superimposition of identity 
with the body. The superimposition of bodily attributes, like 
leanness, on the self is well known in the empirical usage 
‘I am lean, I am dark’. In ‘I am dumb, I am a speaker, Lam 
blind, Eam a seer,’ only the attributes of the organs are 
superimposed on theself. For, here, the superimposition of the 
substrates, the organs, is not possible, since in the case of these, 
which are ever-objects-of-inference, there is no capacity for 
superimposition, which isimmediate. In ‘I am desirous, angry’ 
the attributes of the internal organ are superimposed on the 
elf. Nor may it be said that desire etc., are attributes of the 
self skone, not of the internal organ; for they exist only 
when the internal organ exists. Though the self is the 
material cease of desire ete., yet since the internal organ is 
the efficient cause, there is its co-presence and co-absence; if 
thie be said, wo; for the departure of desire etc., in asleep, is 
unintelligible, with the departure of the internal organ, 
which is efficient cause slone {according to you). If it be 
said thet their departure is due to the departure of the non- 
imberent cause, viz. the conjunction between the internal 
organ and the self, even thus, material causality alone is to 


pe ageumed in the case of the internal organ, since that 
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(causality) is the most proximate (to the mind making the 
asanmption), If it be said that efficient cansality too 
is certainly proximate, since in its absence, the effect is not 
originated, no; for since other efficient causes like the sense 
of sight exist there, it has not to be assumed. Nor does some 
other material cause exist here, in which case materia! 
causality too would not have to be assumed. If, however, 
the self were the material cause, there would be the apposi- 
tional cognition ‘I am desire’, not the relational cognition 
‘I am desirous’ like ‘Devadatta bas a staff’. But the apposition 
of the internal organ with desire etc, is established by the 
fruti ‘Desire, resolve’* etc. Therefore, desire etc, which 
are certainly attributes of the internal organ, are imposed on 
the self; and the internal organ is superimposed on its own 
witness, the self, as one with it. Otherwise, there would not 
be for the bare witness the cognition ‘I’, aa qualified by 
conceit (in respect of the body etc.). 


OXLIV. Now, the internal organ is not cognised by 
tho witness ; but it is known because of the unintelligibility 
otherwise of sequence in cognition that is seen (even) when 
the self, the organs and the objecta are together; if this be 
anid, no, because of the intelligibility (of the sequence) even 
otherwise. That sequence is intelligible even on the assump- 
tion that for the self itself there is the capacity to generate 
cognition in sequence, Nor may it be said that when some 
regulator has necessarily to be assumed, the mind itself may 
be assumed; for the assumption of capacity alone in the case 
of the self which is certainly established is more consistent 
with parsimony than the assumption of another substance 
endowed with the capacity. Now, then, let the mind be 
“Brh,, T, v, 8: Mait., VI, 80 
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known by this inference: the sequence in dispute, in the case 
of the agent, requires 8 common cause that produces sequence, 
since it is a sequence in the origination of the effect in the 
ease of an agent who is in the proximity of several objecta, 
like the sequence in the act of cutting, which needsa hatchet, 
in the cage of Devadatta who is in the proximity of arma 
(to cut with) and what is to be cnt. This is not sound; for 
{the probans is) inconclusive in respect of the sequence 
which exists in the conjunctions of each organ with the mind 
agagent. Indeed, when of the mind there is conjunction 
with the organs in sequence, there is not any common cause. 
If it be said that unseen potency itself may be that (cause), 
thus there is inconclusiveness in respect of the sequence of 
the conjunction with (different) parts of the ether, in the case 
of the fruit falling from the tree. If it be said that even there 
heaviness ia the common cause, thus then there is incon- 
clusiveness in respect of the sequence present in the 
conjunctions of the sense of sight with each object. Nor 
may it be said that here too unseen potency is common; for 
what is intended as the probandum is only a common cause 
other than unseen potency. And this being the case, even 
the first-mentioned instance of inconclusiveness is not 
defective. 


CXLV. Then it may be thought thus: what is in 
dispute, viz., the origination of specific qualities like cognition, 
vequires 8 non-inherent cause consisting in the conjunction 
of some other substance with its own locus, since it is the 
origination of a specific quality belonging to an eternal sub- 
stance, like, the origination of redness in the primal stoma, 
as dependent on conjunction with fire; and thus thst which 
is the other is mind. This too is not intelligible; for, the 
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self's conjunction even with the body and the organs being 
anon-inherent cause of cognition, in respect of this it is 
proving the proved. If it be said that when dream-cognition 
is made the subject, the mind is established (as the other 
substance required), no; for, even with body (being the other 
substance) there is proving the proven. Indeed, even in 
dreams, the aelf’s relation to the body does not depart. Then 
Tet the mind be an object of perception; if this be said, no; 
for if the mind be of atomic size, like the primal atom, it 
could not be known by the senses; if it be of infinite size, 
there is the contingence of the simultaneous presentation of 
the whole world; even if it be of intermediate size, it could 
not be known by the senses, since the mind is seen in the 
state of dreams, thongh there are no organs of sense. Nor 
may it be said that there is no cognition of the mind at all; 
for there is the experience ‘My mind is elsewhere.’ There- 
fore, by elimination, it is estabtished of the mind that it is 
cognised by the witness. 


CXLVI(s). And this witness, the inner self, is super- 
imposed on the not-selfs, the internal organ etc., as one with 
them, since, in egoity etc., intelligence is cognised. 


CXLVI(b). Now if the self and the not-self be super- 
imposed each on the other, there would be illusoriness for 
both because of being super-imposed; similurly, because of 
both being substrates, there would be general manifestation 
alone, and no specific manifestation even of one; if thia be 
said, nofso. For, it is the specific manifestation of the two 
as of the nature of intelligence and inertness that makes 
known the reciprocal superimposition; for, in superimpo- 
sition, specific presentation ia determined by being the 
weperimposed. And in the superimposition of one (along 


1, exivi] FIRST VABNAKA 101 


on the other), there would be specific manifestation of one 
alone. Nor is there the contingence of the illusoriness of 
both, for of intelligence there is no superimposition of 
existence on the non-intelligent since it is superimposed only 
as related (to that Jatter). Nor because of specific manifes- 
tation is there conflict with being the substrate; for, the 
particularity is not cognised as an attribute of the substrate ; 
for if is cognised only in this transposed manner that for 
the body there is intelligence and for the self inertness. Nor 
may it be said that, if there be specific manifestation of both, 
superimposition is not possible, and that, if there is apposi- 
tion (of the two), that comes to be figurative. For, 
men of the world do not have the conceit that the cognition 
of the self in the internal organ etc., is figurative, but only 
that it is in the principal sense. In respect of the seen, indeed, 
there is nothing called non-intelligibility. 


CXLVI(c). Now the word ‘etcetera’ (in ‘internal organ 
etc.) is unintelligible, since there is superimposition of the 
pure self on the internal organ alone; in respect of the 
organs etc-, however, it is only the internal organ qualified 
by the superimposed self that relates (to them) ; if this be said, 
true itisthus. Yet, since it is intelligence alone that shines 
as defined by the organs etc., and not the internal organs, 
the word ‘etcetera’ is used with manifestation in view. It is 
only because of the continuous manifestation of intelligence 
in the body, organs etc., that for the Lokayatas etc., there is 
the delusion of self-hood in respect of them. Otherwise, for 
all disputants, there would be the delusion of self-hood in 
respect of the internal organ alone, whereon intelligence is 
auperimposed, but not in respect of the body etc. Thus 
therefore, the reciprocal superimposition of the self and the 
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not-self having been justified by the statement of the definition, 
the possibility and the evidences for its existence, it is 
established that it cannot be disputed by any one. 


CXLVII. Now, in order to infer that the éastra in 
dispute has a possible content and fruit, since it is the enemy 
of bondage having the nature of superimposition, like waking 
cognition, superimposition was established by you. Hero, 
what is called fruit, is it the removal of such evil as agency, 
enjoyetship etc, or the removal of the cause of evil, i.e, 
nescience, and its product, superimposition? Not the first, 
since when the cause exists, there is origination again of the 
evil that has been removed. Not the second, since of 
beginningleas superimposition removal is impossible. If it be 
said that there is removal, because of the authoritativenes of 
the éastra, no, because of conflict with perception. Indeed 
even in respect of the self, discriminated through rcasoning 
from the body etc., we do not see the removal of euper- 
imposition. 


CXLVIII. It is said (in reply). Like the removat of 
the beginningless prior non-existence, which is established 
in your system as the cause of transmigration, why should 
there not be removal of superimposition too? Superimposition 
is not removed, since it is beginningless and of the nature of 
an existent, like the self; if this be said, no. What is called 
being of the nature of an existent, is it reality, or difference 
of nature from the non-existent? On the first (alternative), 
there is non-establishment of probans, for those who maintain 
indeterminability. Not the sccond- Whatisin dispute is 
removable by knowledge, since it is of the nature of nescience, 
like the superimposition of silver etc. Nor is there sublation 
by the earlier inference, since thet itself is sublated by this. 
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Just as & general Ssatra? is sublated by a specific one, similarly 
why should not a general inference be sublated by a specific 
inference? Now, what is called removal is a subsequent state 
occurring in one’s own material cause, since in the case of a 
pot, removal is the attainment: of the form of potsherds, occur- 
ing in the clay; and this indeed, is not possible in the case of 
the superimposition of nescience, which has no material 
cause; if this be said, no; for, removal is the subsequent 
state occurring in one’s own locus (not in one’s material cause); 
else there is the contingence of non-removal in respect of the 
beginningless blackness etc., present in the primal atoms. 
Though when the self distinct from the body etc., is cognised 
through reasoning, the removal of superimposition is not 
seen (to result) with that alone, yet, when from texts like 
‘That thou art’ * being of the nature of Brahman is realised, 
the removal of what is opposed—nescience and its product, 
superimposition—stands to reason. Neacience ‘obscuring 
Brahman, and its product (superimposition) are indeed 
opposed to Brahman-knowledge. But to the knowledge of 
the self distinct from the body there is opposed the self-hood 
of the body; hence of the latter alone there is removal by 
AThoro is w general teaching ‘Do not injure any being’; and there is special 
injunction in the context of tho agnisomiya, ‘cut the animal belonging to 
the agnisomiys’. These two passages conflict with cach other ; and both of 
them cannot be valid, Were the genoral teaching to sublate the particular 
injunction, then there would be no purport for the latter which is also an 
injunction of the Veda. To maintain that both the passnges are purportful 
it is detormined that the genetsl tescbing holds good in all cases where 
there is not any special injunction to the contrary, The epecial injunction 
which enjoins the ssorifice of an animal is in connection with a sscrifiicial 
tite, Bo it is an exception to the general rule of non-violence to all beings; 
and it sublates the Istter only in this particular case, viz. the agnigomiya, 
leaving its purgort intact in all other oases. 
2Cband., V1, vill, 7 
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the former. Though the intelligent self manifested in the 
cognition ‘I’ is but Brahman, yet since it is not manifest in 
the form of Brahman, the cognition ‘J’ is not Brahman: 
knowledge. Though knowledge through reasoning may 
somehow have Brahman for its sphere, to it does not belong 
the capacity to remove immediate superimposition, either 
because it is not authoritative (in respect of Brahman 
knowable by the Vedanta alone) or because it is mediate. 
Therefore, the removal of superimposition results only from 
the Vedanta-generated realisation of Brabman. 


OXLIX. Now, the removal of superimposition is not 
the only fruit of the éastra, but also the attainment of bliss; 
if this be said, true. Yet when there is mentioned the con- 
tent, consisting in the oneness of the jiva and Brahman, 
the jiva’s attainment of bliss too is directly obtained ag 
included in the content; for, by the éruti text ‘ Bliss is 
Brahman’+ the natare of bliss belongs to Brahman alone. 
And that the attainment of bliss is a fruit is well established 
even because of its being the object of human desire. There- 
fore this has not to be mentioned separately as a fruit. 


CL. Then, even the removal of superimposition need 
not be mentioned separately, since it is the content of the 
dagtra, like the attainment of bliss; if this be said, not so. 
This removal of superimposition, is it independently the 
content of the sastra? Or is it included in the content, con- 
sisting in the oneness of Brahman and the eelf? Not the 
first; for, it is only the oneness of Brahman and the self 
that is declared by the éastra. By such texts declaring 
fruit as ‘Again, et the end, there is the removal of all maya’? 


Vfaitt., IL, vi. 1 
‘TAvet., I, 10 
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and ‘The knot of the heart is cut’?, there is restated the 
removal of superimposition, only as resulting through 
presumption from the realisation of the oneness of oneself and 
Brahman, Not the second; for, by texts like ‘That thou 
art’? which declare the oneness of Brahman and the self, 
the removal of superimposition is not made the content. 


CLI. In the sbsence of the removal of the relation to 
the world present in Brahman, and of nescience and its 
product present in the jiva, even the oneness stated in texts 
like ‘That thon art’ * is not intelligible; if this be said, then 
there results (only) what is stated by us, that the removal 
of nescience results (presumptively) from the capacity (of 
what is scripturally declared), 


CLI. Though in the major texts like ‘That thou art’* 
the removal of superimposition has te be derived preaump- 
tively, in minor texts like ‘not gross, not subtle’® that is 
declared; if this be said, notso. For here, the meaning of 
the words ‘not grogs’ etc., is not the removal of the bondage 
that is to result in the stage of release through the intution 
of Brahman as the self. What then? In the case of 
Brahman that is itself non-attached, what is natural in 
all three times, i.¢, the nature of not being related 
to the universe, that alone is declared by words like ‘not 
gross’. For when that is declared, the jiva will be able sub- 
sequently to intuit the self-hood of Brahman through the 


IMund., I, 1, 8 
aOhind., VI, viii, 7 
sIbid, 
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major text; but not otherwise, since the meaning of the word 
‘Brahman’ is beyond ordinary experience. 


CLIII. Nor is there conflict of the evidence which 
apprebends Brahmans relation to the universe with the 
Geclaration of (its) non-relation to the universe; for there 
is no such evidence at all; though perception etc. have the 
world for their sphere, yet, since they do not apprehend 
Brahman, they do not make known any relation between 
those two. And texts like ‘ All that is this is the self’? do 
not declare of Brahman self-hood in respect of the whole 
universe, since that (self-hood) is established even through 
its being the material cause of all. Whatthen? They 
restate that (self-hood) which is certainly established other- 
wise, and, as intimating the object of negation needed by 
the texts declaring non-relation to the universe, attain 
syntactical unity of a sentence (with another sentence).* 
Otherwise, how could they declare relation to the universe, 
which is not a human goal and is opposed to non-relation 
to the universe, which isa human goal? That non-relation- 
ship to the universe is a human goal and that relationship 
INrsimhottara, 5 
9 Where one statement has to be construed with another, making one syntsc- 

tical unit with the Istter, the former may either be complete in itself, but 
for the expectancy of fruit, or it may be more incomplete, occupying only 
the place ofs word in the latter statement, In the first case wo have 
vakysikavakyaté, the syntectical unity of sentence, and in the latter, 
padaikevikyats, the syntactical unity of a word, Yt is generally held that 
enlogistic and condemnatory statements, like ‘Viyn is the awiftest deity’ 
oceupy only tha place of words in the final syntactical unit, their purport 
being that of a single-word-sense, e, g., praise-of-Vayu; thus they enjoy only 
padsikavakyat#. ‘The author of the Pivaraya, however, holds that even auch 
statements enjoy vikysikavakyats, there being an intermediate purport in 


reapect of their sentence-senses; see his Nydyanirmaya, pp, 26,97, (Madras 
University edition) and 8L8, chapter II, para 9°81, 
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to the universe is not a human goal are seen in the states 
of sleep and waking and are (also) established by éruti. Nor 
is the valid cognition of non-relationship to the universe 
sublated by the restatement of relation to the universe; 
for the restatement, because of being a restatement, and 
because of being for the sake of the valid cognition of 
non-relationship to the universe, is weak in this respect. 


CLIV. Now, to establish in Brahman, through texts 
abont relationship to the universe, the universe that is not 
(otherwise) established (in it), and to deny it again would 
be fruitless, on the principle ‘rather than wash off mire it 
is better to be at a distance untouched by it’. There is. not 
this defect. For the world is established even from the 
capacity of the material causality mentioned by the text 
whose purport is the declaration of non-duality; if this were 
not restated and denied, then the non-duality of Brahman 
would not be established. And this capacity of what is 
expressly declared only establishes relation to the universe 
(but) does not bring about (its) validity ; for when there ia 
conflict with expressly negative texts, the capacity of what 
is expressly declared is weaker. And, in the case of even 
what is weak, the capacity to establish until sublation is 
uncontradicted, as with the cognition of nacre-silver eto; 
for otherwise sublation is unintelligible. Everywhere, it 
js indeed the established alone that is sublated by stronger 
evidence, not the non-established nor the validly cognised, 
Nor do such texts as ‘All this, verily, is Brahman’? occurring 
in the context relating to meditation, make Brahman validly 
known as related to the universe; for, these (texts) which 
have a different purport (i. e., meditation), are sublated by 
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purportfal texts about non-relationship to the universe; for 
meditation is intelligible even through an imposed form, 
If it be said that even imposition is impossible in the case 
of what is absolutely non-established, no; for it is established 
by texts about creation, which for the sake of comprehending 
non-duality, intimate what is to be negated. Therefore, 
in the valid knowledge of Brahman non-related to the 
universe, there is no conflict. 


CLY. Even thus, how can Brahman of this nature be 
the self of the jiva associated with the universe of agency 
etc.? It is said (in reply): in the jiva, the universe of agency 
etc, is known to exist, not through inference etc., because 
of (their) immediacy. Nor is it known by the sense of 
sight etc; for the jiva not being an object of the external 
senses, the agency etc., present in him are also such. Nor 
is it known by the mind, since there is no evidence (for 
this). As for the co-presence and co-absence of the mind, 
they are intelligible even through (its) being the material 
cause of agency etc. Even if material causality, in respect 
of agency etc., be assumed of the self alone, the mind’s 
making known agency etc., is not established by co-presence 
and co-absence, since the co-absence is subject to doubt. The 
co-absence should indeed be stated in the form ‘ where the 
mind is not, there is not the manifestation of agency etc. 
as in sleep’; and this is subject to doubt; for it is not 
determined whether the non-manifestation of agency ete, 
in sleep is becanee of the non-existence of the mind or 
because of their own non-existence. Nor thus may there be 
suspected the non-existence of an agent to make known 
agency etc., since the witness has the character of mak- 
ing known. As for what the Banuddhas and the older 
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Prabhakaras? assume, that in the self even agency, enjoyership, 
attainment, aversion, happiness and misery sre self-Inminous, 
that does not stand to reason. If for agency etc., there be 
the character of substance, then, rather than assume  sepa- 
rate quality of luminosity, if is more consistent with parsi- 
mony to assume in the case of the self’s luminosity itself 
that it makes them known. And if for them there be the 
character of quality, for them a quality of luminosity is not 
possible at all, since for a quality there is not another 
quality. If it be said that agency etc., are themselves the 
quality of luminosity, then, for them, as for the luminosity 
of the sun, there could be no origination in the place that 
is their locus, Not is it possible to assume self-luminosity 
for agency etc., because of their being not other than lumi- 
nosity in reapect of their own existence; for this (being-not- 
other-than-luminosity) is intelligible even because of the 
conjunction with the eternal luminosity of the self. Let it 
then be that agency etc., are cognised by the witness alone; 
yet they are real; if this be said, no; for the witness, which 
is common to what is valid and what is invalid, is neutral 
in respect of the reality or illusoriness of the content; and 
in assuming the reality of those (agency etc.) there is conflict 
with the scriptural declaration of being non-attached; 
(further) illugoriness is declared of all attributes of 


1Itis not quite clear who theso older Pr&bhakaras (refined to as Jarat- 
prabhakaras and Cirantana-prabhakaras) were, They seom to have been 
prior even to SslikanBtha. Besides tho doctrine here attributed to them, 
viz, self-luminosity of happiness, misory etc., they seam to have held also 
such views ov that the knower and the knowing are not known simultane- 
ously with tho object (i.e, no triputi-bhina), and that while sll cognition 
due to specific karnnas, like the senses, should be considered valid, cognition 
due to the manas, which is s sidhirapa kirans, may be invalid. See further 
Prabhataras, Old and New, by M. Hiriyanns: JORH, IV, 99-108, 
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transmigration by (the text) ‘Indra through mayas (takes on 
many forms)’.* 


CLYI. Thus, therefore, minor texts like ‘Not gross, 
not subtie’,? ‘It is not born, it dies not’,® intimate the 
denotations of the words ‘That’ and ‘thou’ which (denota- 
tions) are required by the major texts, are in reality non- 
related to the universe and are of the nature of bare 
intelligence; but they do not declare the removal of 
superimposition, 


OLVII. Now, then, oneness is declared by the major 
text in dependence solely on the denotations of the words 
*That’ and ‘thou’, which are intimated by the minor texts 
end are by nature devoid of (relation to) the universe; 
hence, even in the absence of the removal of superimposition 
there is no unintelligibility ; hence, for that removal of super- 
imposition and for the appearance of that, how can there 
be even the character of being presumptive? If this be 
seked, it is said (in reply): knowledge of the true nature, 
whose sphere is oneness, arises only as removing (its) oppo- 
site, nescience and its product, superimposition, since it ig 
seen thusin the knowledge of the true nature of nacre. 
Tf it be said that here what removes the superimposition is 
the negative cognition “This is not silver’, notso; for it 
is said in the view of (error as) non-cognition that the 
negation has real silver for its sphere. And this denial of 
silver, while obstructing the appetency in him who seeks 
real silver, is figuratively spoken of as the sublater of silver. 


1Brh,, II, v, 19 
2Ibid., III, viii, 8 
8Katha, IT, 18 
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The direct sublation of superimposition, however, is only 
through the nacre-cognition ; this was stated in the inquiry 
into sablatién on the view of (error as) the cognition of the 
indeterminable. Nor may it be said that the nacre-cognition 
functions only in making known the true nature of nacre, 
not in the removal of superimposition ; for a thing that 
follows presumptively does not depend on effort. It is thus: 
in ordinary experience, the hand of the goldsmith who 
weighs gold, exerts itself only in lifting the balance; here 
the going down of one part (i-e., scale-pan) is an inevitable 
intermediary ; but the hand makes no effort in respect of 
that And everywhere in the dastras it is well established 
that things which result as inevitable intermediaries do not 
depend on effort. Now, where the sublation is by a state- 
ment, there since the statement ‘This is not silver’ relates 
to real silver and since the statement ‘This is nacre’ has no 
capacity to declare the removal of superimposition, let it be 
that the appearance of its removal is an inevitable inter- 
mediary ; where, however, perception is the sublater, there, 
how can the appearance of the removal of superimposition 
be an inevitable intermediary ? If this be asked, it is said 
(in reply): the non-existence of the imposed silver is not 
known by non-cognition, because of the immediacy (of that 
cognition). Nor (is it) known by the senses, since there is 
no (sense-) contact. The imposed silver and its non-existence 
are not, indeed, capable of (sense-)contact; for, imposed 
silver, which is constituted of cognition alone, does not exist 
prior to the cognition, in which case, the sense could have 
contact (with it). Ewen because of non-existence of sense- 
contact for the counter-correlate, the silver, its non-existence 
too is not related to the senses. Therefore, as in sublation 
by a statement, even in sublation by perception, when the 

26, 
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true nature of nacre is known by the sense-organ, the 
removal of superimposition is cognised only as an inevitable 
intermediary. And thus, when the oneness of the jive and 
Brahman is known through texts or through experience, 
since the presumptive removal of nescience and its product 
is not included in what is expressly declared by the ésatra, 
the mention of’ it as a fruit, independently of the content, 
stands eminently to reason. Though of the sastra of in- 
quiry the direct fruit is only the removal of doubts present 
in the Vedanta, and the fruit of the commencement of the 
Vedanta (-study) is the attainment of Brahman-knowledge, 
yet, it is intelligible that even the removal of superimposition 
isindirectly the fruit of the Sastre teaching, through its 
being the fruit of knowledge and through its being the 
object of human desire. . 


CLVIII, Now, what is this which is called attainment 
of Brahman-knowiledge and is described as the fruit of the 
commencement of the Vedinta? Everywhere, indeed; there ia 
attainment of what is unattained but has come into being, as of 
cow etc-, but not of that which is eternally attained nor of 
that which has not come into being, as of the human horn 
ete-; knowledge, however, arises only as located in the knower 
and as revealing the known, and it is cognised only as such; 
hente both in its own nature and in cognition, it is eternally 
attained; how, then, can there be the attainment thereof? 


CLIX. It is said (in reply): knowledge is psychosis 
of the internal organ, generated by evidence. The ascertain- 
ment of the content thereby is what ia intended by the word 
‘attainment’. Here, though the cognitions of pot etc., are 
causes of the ascertainment of their contents by their mere 
origination, Brabman-knowledge isnot thus the cause of 
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immediate ascertainment ; for its content is overwhelmed by 
(notions of) impossibility and notions of the contrary (being 
true). Ofthese, under the name of impossibility there is J 
stated the incapacity of the mind for concentration, which 
(concentration) is the cause of a plenitude of contemplation 
of the oneness of the self and Brahman; and (under the 
name of) notions of the contrary (there is stated) the plenitude 
of residual impressions of the superimposition of the body ete. 
Nor may it be said that in respect of a thing apprehended by 
evidence that is the cause of immediate manifestation, the 
non-existence of the certitude of immediate manifestation 
because of the (above-mentioned) two kinds of mental defect 
is not in the scope of the seen; for in places like Benares, 
in respect of bunches of green pepper etc., which have never 
been seen before, and have been brought from a distance, 
though they are seen by perception, yet because of lack of 
faith it is seen that certitude does not arise immediately. 
Therefore, Brahman-knowledge though originating from the 
evidence of the Sistra (yet) being obstructed by mental defect, 
depends on tarka (reasoning) as an auxiliary and subsequently 
ascertains the content. Since if reasoning be evidentiary it 
is independent, and if not evidentiary it is of no help, it is 
not possible for it to be an auxiliary to evidence; if this be 
said, not so; though reasoning which is not evidentiary is 
not independently the cause of the ascertainment of a thing, 
it is not wholly of no help; for in respect of the nature of 
evidence, its capacity (i. e., validity), and the objects of 
knowledge, it is of the nature of the cognition of possibility 
or impossibility. Hence it is that those who know reasoning 
say that reasoning is helpful to evidence. 

CLX(a). Now, if evidence be the cause of ascertainment, 
in dependence on reasoning, there is the contingence of what 
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is not consistent with the final position. It ie thus. That the 
validity and invalidity of cognitions are (both) intrinsic, say 
the Sankhyas. That both are extrinsic say the Tarkikas. 
That invalidity alone is intrinsic say the Bauddhas, That 
validity alone is intrinsic say the Vedantins. 


CLX(b). The view of the Sinkbyas does not stand to 
reason. Here, is it considered that in one and the same 
individual cognition there enter both validity and invalidity ? 
Or is there ® distinction between them through difference 
in the particular (cognitions)? Not the first, becauee of 
contradiction. Not the second, for there is nothing to effect 
the distinction ‘ For this cognition there is validity and for 
this (other) invalidity’, as the nature of being cognition is 
common to both; and anything elee that effects the distinction 
is not admitted by him who maintains the intrinsic nature 
(of both). Nor are both extrinsic. For, then the cognition 
that has barely arisen would rest for a time devoid of validity 
or invalidity; and this is not known in ordinary experience, 
Let there then be (accepted) the view of the Bauddhas, that 
invalidity alone is intrinsic, and validity extrinsic. This too 
is unintelligible. Here, is the extrinsic nature of validity 
in respect of its origination or cognition ? Not in respect 
of origination is this possible ; for in the case of momentary 
cognition arising from causes like the senses of sight, conti- 
nuance till the rise in it of the attribute of validity is 
impossible. Now when cognition has arisen from the cause 
of cognition, subsequently from the excellence present in that 
cause, there is the rise of validity in that cognition; thia 
is the extrinsic nature in respect of origination; if this were 
not possible, how, then, is there for validity the co-presence 
and co-absence of excellence? If this be said, no; for, those 
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two are intelligible as existing even in relation to the non- 
existence of the defect that is an obstacle to validity. Nor 
may there be suspected the (defect of) absence of common 
ground, if the co-presence and co-absence of excellence be 
taken to relate to the non-existence of defect ; for, the non- 
existence of defect is iteelf excellence. Indeed, in the case 
of the organs etc., no excellence is seen as distinct from the 
non-existence of defect. If then, there be something (else) 
which is an excellence, even then, for that excellence, which 
is the cause of the removal of defect, co-presence and co- 
absence result directly only with the non-existence of defect ; 
when, however, defect is removed, since validity reaults 
unobstructed, there are cognised co-presence and co-absenca 
of the excellence too with validity, through the channel of 
non-existence of defect; but those two do not directly exist 
there. Let it then be that the non-existence of the defect, 
which is an obstacle, is itself the cause of validity, because 
of possessing co-presence and co-absence directly; if this 
be said, no; for, if that were so, it would not be possible 
for the defect to be an obstacle. For that is an obstacle, 
which is established as opposed to the origination of the effect, 
only when the full cause is present. Indeed, when there 
is non-exietence of defect, defect is not established, Therefore, 
not in respect of origination is there extrinsic nature (for 
validity). 

CLX(c). Even the cognition of validity, how can it be 
extrinsic? What is called validity is the capacity of cognition 
to determine a thing. Is this known through the cognition 
of being originated by an excellence or from the cognition of 
accord with practical efficiency? Not the first; for even 
when the pot is cognised, so long aa there is not cognised the 
generation of that cognition by an excellence, the capacity 
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to determine the pot not being cognised, there is the 
“ contingence of the non-origination of empirical usage relating 
to the pot. Let it be that when there is cognition of 
being generated by an excellence, there is empirical usage 
subsequently; if this be said, no; for even in the case of 
the cognition of origination by an excellence, asin the case 
of the cognition of the pot, there being capacity to do little 
prior to another cognition that ascertains its own validity, 
there is the contingence of infinite regress. On the second 
(alternative) too, this argument applies equally. If then it 
be thought (thus) ‘In the case of the cognitions of food ete., 
which are instrumental, there isthe knowledge of validity 
from the cognition of their accord with practical efficiency, 
such aa satisfaction (of hunger); in the case of the cognitions 
of satisfaction etc., which are the frait, that knowledge is 
certainly intrinsic, since there is no other practical efficiency; 
therefore, there is no infinite regress’ that is unsound. The 
disputed cognition of the instrument is valid even intrinsically, 
because it isa cognition, like the cognition of the fruit. 
And on the contrary view, there is as sublater, the contin- 
gence of reciprocal dependence, in that for the active the 
ascertainment of validity is from the cognition of accord with 
practical efficiency, and that there is activity when there ia 
escertainment of validity. Even when validity is unascer- 
tained, since activity is intelligible for its ascertainment, 
there is no reciprocal dependence; if this be said, let this be so 
when there is doubt. In the case of things which are not 
doubted, repeated cognitions of contents like pot, how can 
there be activity for the ascertainment of validity? Now in 
the testing of gold, the ascertainment of the object is through 
the four-fold cognition}"of the nature of seeing, rubbing, 
burning and cutting, not merely from the initial cognition ; 
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therefore, validity being extrinsic cannot be helped; if this be 
said, no. For, there, the second and subsequent cognitions 
refute the doubt etc., that obstruct the validity of the first 
cognition, but are not the causes of the ascertainment of the 
validity of that (first cognition). Therefore in respect of 
both the origination and cognition of validity, there should 
be admitted intrinsic nature, consisting in the non-require- 
ment of anything other than that which originates or reveals 
cognition. 

CLX(d). In the case of invalidity, however, there is 
extrinsic nature, since the origination is by a defect present 
in the cause of cognition, and the cognition (of it) is by 
sublation. Invalidity is not originated extrinsically, since 
it is of the nature of non-existence of validity, like the prior 
non-existence of validity; if this be said, no, because of non- 
establishment of the probans. Ignorance, doubt and error 
are what are called invalidity. That has been said by Bhatta- 
pada: ‘Invalidity is divided into three kinds, as illusoriness, 
ignorance and doubt.’ By the word ‘ignorance’ the cognition 
of some other thing is intended, since itis said by himeelf 
“or cognition in respect of some other thing’, Therefore, to 
none of these three belongs the character of non-existence. 
Invalidity on the strength of a defect is uncontradicted even 
in the case of what is intrinsically valid; for, in the case of 
fire though of itself hot, cold is seen when it is obstructed by 
spells etc, If you suspect that somehow invalidity is intrinsic, 
then, how could you justify the empirical usage arising even 
from invalid cognition, until there arises knowledge of the 
defect ? Therefore, it is settled that validity alone is intrinsic. 
And this being the case, if Brahman-knowledge stand in 
need of reasoning, how can there not be what is opposed 
to the final position (about validity) ? 
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CLXI, There is not this defect; for, reasoning is the 
canse of the removal of obstacles alone. Thongh Brahman 
ig self-luminous and verbal testimony is capable in respect 
of the immediate knowledge thereof, yet obstruction is 
Possible through contrary activity and (the notion of) im- 
possibility, and by notions of the contrary, ie, (the self-hood 
of) the body, organs etc., all created in the mind by (prior) 
sins. Therefore, there does not arise unshakable immediate 
experience. This being the case, by the practice of the 
duties of one’s order, there is the removal of sin. By the 
acquisition of calmness etc, contrary activities of the 
mind are arrested. By reasoning of the nature of reflection, 
the impossibity of the content, consisting in the oneness 
of the jiva and Brahman, is refuted. By contemplation is 
Obtained that concentration of the mental psychosis, which, 
while refuting the notions of the contrary, is capable of 
ascertaining the subtle object. Thence, the immediate 
cognition generated by verbal testimony is established 
unshakably- 


CLXII. And that the testimony of the Vedanta is the 
cause of immediate knowledge of Brahman is shown by the 
taddhita sufix*® in ‘1 ask you about the aupanisada-purusa 
(the person propounded in the Upanisude)’*, The meaning 
of the taddhita suffix is ‘that person who is properly known 
through the Upanigads alone’. Indeed, in respect of Brahman 


MWe taddhita suffixes are added to those words which aro alroady complete 
in sense {eumarths or perinisthite). Sttra V1, ii, 92 of Panini teaches the 
auffixes ay etc., which have senses other than those already taught in the 
previous sftras. Ono of these senses is that in which the ap suffix ie used 
in the word ‘aupanigedah’ ‘propounded in the Uponisads', The sense which 
the suffix has here is ‘that of being known' (svagatyarths). 


Brh., TUS, ix, 96 ; 
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that is immediate, ‘mediae “(cognition is not possible. 
Therefore, the immediate coguition, which has arisen even 
from the first from’ verbal testimony, becomes unshakable 
later, on the departure of the obstacle. Or else, just as sense- 
ecntact, having produced cognition, again produces recog- 
nition in dependence’ on the residual impression of prior 
experience, similarly, verbal testimony itself, having first 
given rise to mediate cognition in respect of Brahman, 
again gives rise to a second immediate cognition in depen- 
dence on the above-mentioned destruction of the obstacles, 
Nur, in respect of the self-luminous Brahman is mediate 
cognition delusive, for, inference, which is mediate, is seen, 
io respect of another person’s consciousness, though it is 
self-luminous- This being the case, even if from verbal teati- 
mony there arises at first Brahman-cognition whether 
immediate or mediate, yet since with that much there is not 
establishment in the form of unshakable, immediate experi- 
ence, it comes to be non-attained, as it were. When reflection 
aud contemplation bave been performed, since it is established 
in the form of fruit, Brahman-knowledge is spoken of as 
havirly been attained. 


CLXII. Now, if this be the case, since the rise of the 
fruit is seen in immediate succession to contemplation alone, 
the character of being principal is for that alone; but as 
auxiliary to that, for hearing and reflection there results 
subsidiariness ; if this be said, not so, for contemplation 
cannot be the distinctive cause (karana) in the origination 
of experience. What is called contemplation is not, indeed, 
& means of valid knowledge, in which case, it could itself be 
the distinctive cause in the generation of experience. Hearin rs 
however, being of the nature of the determination of 


Q7 
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of purport that is the capscity of the word, is the cause of 
excellence in the word that is the distinctive cause; hence assu- 
ming thst it is (itself) the distinctive cause, the character 
of being the principal belongs appropriately to hearing alone. 
In the case of reflection and contemplation, that remove 
mighty obstacles, since they are causes of excellence in the 
mind that is an auxiliary, there is such eubsidiariness as 
is helpful in respect of (the production of) the fruit, Reflec- 
tion, indeed, refuting the (notion of) impossibility that occurs 
in respect of the content, removes doubt from the mind, 
And contemplation, refuting the notion of the contrary, 
generates the concentration of the mental psychosis. Since 
calmness etc., and sacrifice etc. are remote auxiliaries, to 
them belongs the character of modus operandi; of these too, 
calmness etc-, are proximate, since they remove the obstacle 
to eligibility for hearing, viz., the visible defect called contrary 
activity present in the mind, the organs etc. and sacrifice 
ete, a8 removing unseen defects, are remote. Therefore, 
hearing alone, which is the principal as sided by the modus 
operandi and by the subsidiaries helpful to the fruit, ig the 
generator of unshakable, immediate experience. As for that 
superficial hearing which generates mediate cognition or 
non-established immediate cognition, there is nothing lost to 
us, even if it be subsidiary to contemplation; for the 
character of being principal is acknowledged of that bearing 
alone, which is the generator of such immediate Brahman- 
knowledge as removes transmigration. 


CLXIV. Brahman-knowledge does not remove trans 
migration, since transmigration is seen even when that is 
present; if this be said, no; for, the removal of superimposition 
together with its cause, by the immediacy of the truth, is 
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established by the sastra, through co-presence and co-absence, 
Like the knowledge of difference from the body, which i8 
opposed to superimposition, the knowledge of the trath (too) 
though opposed to superimposition, would not remove it; if 
this be ssid, no, because of disparity. Knowledge of the truth 
is indeed opposed fo primal ignorance; but not thus is the 
knowledge of difference from the body. 


CLXV. Then, when by knowledge of the truth primal 
nescience is removed, there should be immediate decease of 
the body ; if this be said, no; for, the continuance of the 
body etc., is possible even because of the residual impressions 
of nescience and its product. If it be said that residual 
impression is well known id the case of acts, like the rotation 
of the (potter’s) wheel and in the case of cognition, not 
elsewhere, no; for residual impression is seen in the case of 
smell etc. If it be said that in a vessel containing flowers, 
from which the flowers have been removed, only the subtle 
parta of flowers that (still) remain there give rise to the 
cognition of smell, nota residual impression, even thus, at 
the stage of dissolution, there should certainly be admitted 
residual impressions of all products. As for those who do 
not admit (these), in reapect of them, this inference should be 
made; the destruction of the product, which is in dispute, is 
pervaded by residual impression, since, while not being 
destruction of residual impression, it is (still) a destruction, 
like the destruction of cognition. It it be said that there is 
gublation (of the inference) since it is well known that there 
are residual impressions of acts and cognitions alone, then, 
since even nescience and its product are of the form of 
delusive cognitions, let there be (for them) causality in respect 
of residual impressions. Though the intelligence, which ig 
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the witness of nescience ete., is eternal, (yet) because of the 
non-eternality of what defines if, viz., the psychosis which is 
of the nature of s somblance of intelligence, residual impres- 
sion may result ; cven thus, from residual impression, which 
ig the cause of memory alone, how can there be the immediate 
presentation of duality? If this be asked, we say that it is 
because residual impression is @ defect located in the 
intelligence which is the cause of the immediacy of the 
universe; for, to defects like the film present in the eye etc. 
the causes of immediacy, belongs causality in respect of 
perceptual delusions. Nor may it be said that it ia not possible 
for bare intelligence to be the locus of residual impressions, 
for that is intelligible in the same way as being the locus of 
neacience, Though the residual impression is a product, it 
does not any more than destruction require a material cause, 
since generation by a material cause belongs only to those 
products of an existent nature, other than the residual impres- 
sion of nescience. Hence it is that though elsewhere there 
is the rule of residual impressions being located in their own 
material causes, the location here in what is not the material 
cause is intelligible. Nor is there non-existence of release 
from embodiment if residual impressions be admitted; for, 
that results when, at the close of prirabdha karmas, the 
residual impressions are removed, even through continued 
meditation of the knowledge of the truth. 


CLXVI. If then you think ‘since nescience has been 
removed and since residual impression bas no material cause, 
how can there result the body, organs etc., without a material 
cause?’, then, even when the intuition of the truth has 
arisen, let there be release in embodiment through the 
persistence of a trace of nescience, until the consumption of 
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prarabdha. On the consumption of pravabdha karma, which 
is the obstacle, even the trace of nescience is removed, because 
of knowledge of the truth. Therefore, all commencement of 
(atudy of) the Vedantas is for the attainment of the knowledge 
of the oneness of Brahman and the self, which is the cause of 
removal of all transmigration. 


CLXVIL. Though in some Vedanta (texts) there are 
prescribed meditation of what has attributes, yet, since they 
are incidental like the (prescripton of the) godohané (milking 
pail) Jetc., what is declared even there is but the attributeless 
Brahman that is the object of contemplation. Even the 
attributes which are laid down as to be contemplated are of 
service in the comprehension of the attributeless Brahman, 
on the principle of superimposition and withdrawal *. In the 
stage prior to the withdrawal, it is possible to lay down that 
Brahman qualified by particular attributes is the object of 
contemplation for the sake of particular fruits. 


CLXVILU. Now, if the injunction of contemplation based 
on the superimposed world of attributes is in order to make 
known the nature of Brahman which has to be known by 


‘Inthe chapter on tho dariapOrnamisa, tho passage ‘With the camasa 
(cup) he is to sprinkle the water’ enjoine sprinkling. In tho same chapter 
thore is tho pussage; ‘With the milk pail for him who desires onttlo', 
‘This pnssago cannot be understood as onjoining the principal {pradhina- 
vidhi), But in tho case of one who is already eligible for the dardapimamiss, 
for ita own fruit, there is here incidentally the injunction of another 
anisidiary for a furthor fruit. 

? This iaa principle nceording to which the truth (which trensconds finite 
dotermination and is trans-phenomenel) is dotermined through superimposi~ 
tion and withdrawal (adhytropapavadabhyam nieprapaiicam prapaficyate). 
Just ay ailver is superimposed on nacre, the world of attribctes is superim- 
posed on the attributeless Brahman. This is adhyBropa, And just as cilver 
is cognised to be non-existent in nacre, the world of attributes is known to be 
non-oxistent in Brahman. This is apavada. 
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him who seeks release, then there would be eligibility for 
contemplation only for him who is eligible for release; this 
is just ag in respect of the (use of the) godohana which ia 
prescribed in the words ‘(the sprinkling is) with the milk 
pail, for him who desires cattle’, as based on the eprinkling 
of water established in-the words ‘With the camasa (cup) 
he is to sprinkle water’ in the daréa-pUrnamisa, there is 
eligibility only for him who is eligible in respect of the 
daréa-purnamaisa- There is not this defect. There, indeed, 
since the sprinkling oft water is established only for him who 
is eligible for the daréa-pirnamfisa, (and) it is only for him in 
whose case that is established that, when there is desire for 
cattle, there is the injunction of the milk pail, there would 
be the (further) eligibility of the eligible. Here, however, 
since the cognition of the superimposed world through verbal 
testimony exists even for him who does not desire release, 
though there is an injunction on the basis (of that cognition) 
there is no (further) eligibility of him who is eligible. 


CLXIX. Now though the Vedantas that prescribe the 
contemplation of Brahman with attributes have knowledge of 
Brahman for purport, that (purport) does not exist for those 
which prescribe the contemplation of the vital air etc; if 
this be said, no, for, these too culminate in that slone, 
through the channel of the purification of the internal organ. 
Therefore, of all Vedantas whatever Brahman alone is the 
content; the removal of evil through the attainment of the 
knowledge of that (Brahman) is the fruit; therefore, even 
for the Sastra that inquires into it, those two alone should be 
understood to be the content and fruit. 


CLXX. Now, only the obligation to undertake the 
inquiry is the meaning of the firet aphorism; why are the 
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content and fruit, not mentioned in that aphorism, explained 
(here) as related to the inquiry into the Vedinta? If this be 
asked, it is said (in reply): the content and fruit are certainly 
mentioned (in the aphorism) (but) presumptively. I¢ is thus. 
It will be stated later that the meaning of the injunctive 
suffixes, lin, lop and tavya, is but instrumentality to the 
desired. In this statement aphoristically expressed, that the 
Vedantas should be inquired into for Brahman-knowledge by 
him who desires release, there is taught by the tavya-suffix, 
in the case of the inquiry which is the (verbal) stem-sense, 
instrumentality to what is desired in a general way. That 
being the case, when there is the desire to know the fruit in 
its particularity, in the form ‘What is it that is desired?’, 
release alone is understood as the fruit of inquiry, because of 
being, like heaven etc., the qualification of the eligible 
person. Brahman-knowledge, however, since it is accom- 
plished by the inquiry that is the stem-sense, and since it is 
the means to release which is the fruit (as it were) ?, is, like 
apUrva (resulting from sacrifice), of the nature of an in- 
termediate operation. 


CLXXI(a). Now, instrumentality to the desired. is pot 
the meaning of lin and other suffixes, but only a niyoga (an 
urge) which is not known from other evidence; and that, 
while prompting the prompted person in respect of the (acts 
which are the) stem-senses, postulates, because of its capacity, 
inatramentality to the fruit, for the stem-sense. This is not 
sound, because of the non-existence of unintelligibility 
(necessitating such a postulation). Is it that in the absence 
of instrumentality to the fruit in the case of tho stem-sense, 
the existence of the niyoga (urge) is unintelligible? Or is 


1 Some such qualifiestion is necessary on the reading ‘ phali-bhate '. 
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the causing of appetency by that niyoga (urge) unintelligible? 
Not the first; because there is the existence of niyoga 
in respect of the obligatory and the occasioned, even 
when there is no fruit ?. Even on the second, does the 
niyoga cause appetency in dependence on the desire for fruit, 
or does it cause appetency of itself? On the first, let the 
desire for fruit itself cause appetency; what is the need for 
the niyoga (urge), since, in perception etc., for the desire for 
the fruit independence is scen, in respect of causing appetency? 
On the second, the niyoga, like the swiftness of the river, 
would forcibly cause the person to be appetent, though devoid 
of the desire for fruit. And thus its causing would be intelli- 
gible even if the stem-sense were not instrumental to the 
desired; otherwise, even the swiftness of the river would 
impel (only) in respect of what is instrumental to the fruit. 


CLXXI(b). Though niyoga in general is not a ground 
for postulating the relation of the stem-sense to the fruit, the 
niyoga that is cognised by him who desires fruit is a ground 
for that postulation; if this be said, no; for even here, 
there exists no non-intelligibility in the absence of the 
relation of those two. In the case of the fruit of optional 
rites, its being a qualification of the eligible person is not 
unintelligible, in the absence of that (fruit) being accomplish- 
able by the stem-sense; for even living etc, which are 
not to be accomplished (by the oblation), are seen to be 
qualifications of the eligible person in such cases as ‘Let him 
offer oblations so long as he lives’. Though this be so in the 
case of those which are not of the nature of what are to be 


1 Obligatory tites havo no fruit other than the avoidance of sin (pratyaviya) ; 
oveasioned rites serve only to remove sin already incurred, In both existe 
the niyogs or kArys, viz., the apdrva from the rite. 
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accomplished, in the case of fruit whose nature is what is to 
be accomplished, its being a qualification of the eligible person 
is unintelligible in the absence of its being what is to be 
accomplished by the stem-sense; if this be said, no. By the 
words, ‘to be accomplished’ in ‘whose nature is what is to be 
accomplished’, is there intended having to be accomplished by 
the stem-sense or merely baving to be accomplished? On the 
first, because of the non-difference of the postulated and the 
ground of postulation, there is contingence of self-dependence. 
Even on the second, is the fact of heaven having to be 
accomplished cognised from the express word or by implication ? 
Not the first, since there is no word expressive (of it). Not 
the second, since there is no ground for the assumption. 
‘We do not indeed see anything unintelligible in the case of 
heuven, in the absence of its having to be accomplished. If 
it be said that if heaven be not what is to be accomplished, 
the conjunction with one who desires is unintelligible, even 
thus, it is not a qualification of the eligible person, so that 
on the strength of it there might be assumed the stem-sense 
having to be accomplished Just in ‘Devadatta is one who 
has a dry stick’, the stick alone is the qualification of Deva- 
datta, and dryness is the qualification of the stick, similarly, 
even in ‘He who desiree heaven is the eligible pereon’, desire 
alone is the qualification of the eligible person and heaven is 
the qualification of desire. If it be said that through the 
channel of desire heaven may be the qualification of the 
eligible person, even thus there is not established its having 
to be accomplished by the stem-sense; for in ‘He who desires 
to study is to beg alms’, it is not seen that study, though of 
the nature of what is to be accomplished and a qualification 
of the eligible person, has to be accomplished by begging 
which is the etem-sense. If it be said that the contrary too 
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is certainly seen in ‘He who desires riches isto serve the 
king, he who desires merit should perform sacrifices’ atc., 
then (we say) in the case of heaven and the desire for it even 
their being qualifications of the eligible person ia difficult to 
demonstrate. It is thus. The words ‘desire for heaven’ do 
not exclude non-conjunction of the niyoga of darga-pUrnammea 
with the person, for the exclusion of non-conjunction is 
established even on the strength of the obligatory injunction. 
Nor does it exclude its conjunction with some one else; for 
if he who does not desire heaven be excluded from daréa- 
purnamBasa there is conflict with {its being an) obligatory 
injunction. The niyogs of the optional (daréa-ptienamaea) 
is indeed different from the niyoga of the obligatory ; in that 
(former), if there be exclusion of non-conjunction and of 
conjunction with another, there is not the said defect ; if this 
be said, not so. Though the niyogs of the obligatory is made 
known by the text ‘ So long as one lives’ etc., and the niyoga 
of the optional is made known by the text ‘He who desires 
heaven ' etc-, yet since the darsa-purnamisa together with 
subsidiaries is recognised as one in both places, there ia no 
difference. As for the difference between the obligatory and 
the optional, that is intelligible through difference in the 
adhikara (fruit) alone. Nor may there be suspected the 
futility of the words ‘desire for heaven’ if they be nota 
quelification of the eligible person. Just as in ‘The man 
with the staff chants the permission’, since the priest who 
chants the permission is already established, that statement 
has for purport the qualification of possessing a staff, in the 
form, ‘He who chants the permission, that is a person with 
4 staff’, similarly even the words ‘ desire for heaven’ have for 
purport the qualification, heaven. That has been said by 
Parthasirathi (Migra); “Since that which ia to come into being 
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is what is desired, the word ‘desire’ has that for purport. 
That the qualification may be the principal (sense intended 
by a text) is shown in ‘The man with the staff’ etc.” Even if 
the words ‘desire for heaven’ have the fruit alone as purport, 
the eligible person results by presumption. When by optative 
(liz) and other suffixes instrumentality to heaven is taught of 
sacrifice which is the stem-sense, ® person of himself under- 
stands eligibility in respect of the rite, in the form “This rite 
is instrumental to the fruit desired by me’. And thns the 
words ‘desire for heaven’ whose parport is the fruit are 
capable of being significant in conjunction with the statement 
of the instrament. And this results if instramentality to the 
desired is the sense of the tavya (suffix), not if niyoga (the 
urge) be its sense. Therefore, niyoga is not the sense 
of \in (the optative) and other (such) suffixes, 

CLXXII(a). Others, again, state thus the relation of end 
and means between heaven and the stem-sense; the niyoga 
(urge) qualified by the determinant (i.e. the act) and the 
person prompted is understood from the injunctive statement, 
The determinant is sacrifice; the person prompted is he who 
desires heaven; and between these two, reciprocal relation, 
in the form of object and agent, is understood because of the 
non-intelligibility otherwise of the origination of the niyoga. 
If there be no relation, the determinant (act) not being 
practised by the person prompted, the niyoga which is to be 
accomplished by the practice of that (act) would not be origi- 
nated; that being the case, just as of what is in relation to 
the person with a ataff there is relation to the staff too, 
similarly, of the sacrifice which is in relation to the person 
prompted as qualified by the desire for heaven, there is relation 
even to heaven which is the qualification. And this relation 
is not possible in the absence of the relationship of principal 
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and subsidiary. Therefore, there being tbe relation of heaven 
as the principal and the sacrifice as subsidiary, there may be 
between them the relation of end and means. 

CLXXII(b), This is not sound; for, in the manner 
stated, there is the contingence of the relation of sacrifice 
even with living, having the house burnt down etc. which 
are qualifications of the agent. Let there be; what is the 
defect? If this be asked, it is said (in reply) Are living 
ete., related to the stem-sense, as subsidiary (thereto) or a8 
principal? On the first, living, which is a qualification of 
the person eligible for the obligatory daréa-purnamiea, being 
(thus) a subsidiary of the darga-purnamisa, there is the con- 
tingence of its relation even in the Saurya etc., (rites) modelled 
thereon, Itis thus, That the rite enjoined in ‘He who 
desires the sanctity of a brahmana should offer an oblation 
of barley gruel to Surya’ is modelled on the darsa-purnamisa 
is established because the capacity of the injunctive word 
‘nirvapati (makes an offering)’; here, since the modelled is 
to be performed in the same way as the model, there is seon 
through transfer the establishment of the subsidiaries of the 
daréa-purnamasa in the modelled rite; hence because of non- 
distinction from those (subsidiaries), living too would be 
established (in the modelled); thence, (the injunction) would 
be ‘So long as one lives, one should offer an oblation of 
barley gruel to Surya’. Nor may it be said that there is no 
defect since there is sublation of obligatory eligibility by 
optional eligibility; for, just as in respect of the model there 
is (both) obligatory and optional eligibility, there is similarly 
the contingence of this in the modelled too. On the second 
(alternative), living etc., being principal: would, like heaven 
etc., be what are to be accomplished. Therefore, the words 
‘desire for heayen’ whose purport ie a particular fruit, are 
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expressive in conjunction with words like lin which signify 
instrumentally to the good in general. 


CLXXIII. Now, if instrumentality to the desired be 
expressed by lin (the optative) and other suffixes, then there 
would not result the instrumental (case-ending) in ‘He is to 
sacrifice with the jyotistoma’ for the instrumental (case- 
ending) is laid down in respect of the instrument or causal 
correlate which is not expressed by Jin, kyt, taddhita or 
samiea, There is not this defect; for though causality is 
expressed in the case of the stem-sense, i. e., sacrifice in general, 
the distinctive causality of the particular sacrifice, jyotis- 
toma, is not expressed (by the lin etc., suffix), Therefore, 
there is no defect whatever in instrumentality to the desired 
being the sense of the injunctive suffix. And thus, when 
even by the statement in ‘the aphorism, “The Vedantas are to 
be inquired into by him who desires release’, there ig 
expressed of inquiry (i#s) instrumentality to the good in 
general, it follows by presumption that the particular good, 
release, is the fruit of the sastra of inquiry. 


CLXXIV. Similarly, by the word ‘Brahman’ in 
‘ Brahma-jijtias® (desire to know Brahman)’ the content 
too is aphoristically indicated. Though the content is known 
even from the (firat) chapter (treating) of the (harmonious) 
synthesis (of Vedanta texts), and the fruit (only) from the 
fourth chapter, yet they bave (both) to be indicated even in 
the first aphorism, since they are the causes of the engaging 
(in the inquiry), Therefore, because of the existence of the 
content and fruit, the éistra is to be commenced; that this 
ig the purport of the present varnaka (section) is established. 


BERE ENDS THE FIRST VARNAEA 


SECOND VARNAKA 


1. For the prescription ‘The self is to be heard’, the 
direct content is the inquiry concerned with the Vedanta 
texts; that (content) is to be expounded in the present 
section, 

2. The unity with Brahman is the content of the 
prescription, through the mediation of the Vedanta; that 
together with its fruit was expounded in the previous section. 


3. If the Vedintas were devoid of content and fruit, 
then, the inquiry into them would be far removed; hence 
the mention of those two (content and fruit) first. 


4. When there is (thus) the possibility of inquiry, 
there being the doubt whether that has been achieved or not 
by the Purvamimimsi, the settlement of that (doubt) is here 
declared, 


I. Now, for the ascertainment of the sense of the 
Vedantas, there is needed a body of (interpretative) principles. 
And that (body) has been aphoristically declared in the 
aphorisms beginning with ‘Then, therefore the inquiry 
into dharma’. Nor may it be said that what is attempted 
there is the ascertainment of the sense of injunctive texts 
(alone); for the purport of the entire Veda is but injunction, 
If it be said that the Vedantas have the existent for purport, 
no; for, the purport of even these is the injunction of 
knowledge, as in ‘The sclf ia to be seen’.2 Then, the host of 
titual injunctions has been expounded in the Paurvamimaumss ; 
the Uttaramimamas is to be begun for the exposition of the 
+ Byb,, 11, 4,5. 
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injunction of knowledge; if this be said, no; for, in the 
case of the four forms—utpatti, viniyoga, prayoga, and 
adhikara—which are necded by the injunction and have been 
demonstrated in respect of ritual, it is possible to know 
(these) by parity of reasoning even in respect of knowledge. 
Of these, what is called utpatti-vidhi (originative injunction) 
is that which makes known the mere form of the rite, eg., 
‘He offers (is to offer) the agnihotra oblation ‘ete. Similarly, 
that which makes known the relution of principal and subsi- 
diary, eg., ‘He offers oblation with curds ete.’ is a viniyoga- 
vidhi (applicatory injunction). That which makes known 
procedure in respect of a principal rite together with its 
subsidiaries is a prayoga-vidhi (procedural injunction). And 
that, say the Bhatias, is expressly declared (srautu); while the 
Prabbakaras say that itis to be assumed on the cvidence of 
upidina, which consisty in implication by un injunction, 
‘That which declares eligibility in respect uf a rite for him 
who desires fruit or for him who is impelled by (the fuct of) 
living cte., is an adbikara-vidhi (injunction of eligibility). 
These injunctions expounded in connection with ritual are 
capable of being suitably postuluted even in cunnection with 
knowledge. Otherwise, those which haye been expounded 
with a purticular rite us illustration, would lye to be taught 
over again in connection with » diflerent rite. 


IL, Now, a fresh sustea hus to be comincuced, in the same 
way asafresh chapter, for the refutation of further (and 
peculiar) doubts. It is thus. There being a doubt as to the 
uon-suthoritativeness of the Vodas, in the first chapter its 
authoritativeness is demonstrated. There being s doubt as 
to the identity of all rites, in the second chapter the 
difference of rites is demonstrated, in the wake of differences 
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in the originsative injunctions as caused by differences in the 
(injunctive) words, such as ‘ yajati, juhoti' etc. There being 
adonbt of the principal character bring equally present in 
all (rites), there is stated, in the third chapter, the relation of 
principal and anbsidiary (as determined) by evidences like 
express statement, capacity etc. In the fourth (chapter), 
it is determined that the performance of such-and-such is 
for the sake of the rite, and of such-and-such (directly) for 
the sake of a human goal. In the fifth is exhibited sequence, 
asin ‘Having performed the Vajapeya-isti, be is to perform 
the Brhasptisava sacrifice ’. In the sixth, there is the inquiry 
that for those who desire (fruit) there is eligibility in respect 
of these (rites) and for those who are impelled by (the fact of) 
living etc., there is eligibility in respect of these (other rites), 
Thus, in the earlier six chapters, there is made the inquiry 
needed by the injunction of the archetypal rite. That injunc- 
tion which comprises fully all the snbsidiaries is the (injunc- 
tion of the) archetype; tbat injunction which comprises 
the subsidiaries defectively is the (injunction of the) modelled 
rite. The inquiry needed by the injunction of the modelled 
rite is made in the later six chapters beginning with the 
seventh. Here too, in the seventh, it is sacertained that of 
the subsidiaries taught in reapect of the archetype there is 
transfer in gencra! to the modelled rite. Teaching (upadega) 
in of the form ‘It is to be done in this way;’ transfer 
(atideéa) is of the form ‘It is to be done in the same manner 
as that (other)’. In the eighth, however, transfer is ex- 
pounded in detail, as thus: the particular attributes of 
apportionment, pounding, sprinkling, etc., which, in ‘There is 
that agneya (cake) which is prepared on eight (earthen) plates’ 
ete,, are, in connection with the archetypal sacrifice called 
daréa-purpamisa, declared of the rice-grains that are the basic 
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material of purodaga coke, these, in the case of the gtuel-offer- 
ing to Surys, which is 2 modelled rite, are transferred even 
to the rice-grains thet are the basic material of the gruel, 
through the resemblance in respect of the material (used, viz.,) 
vice-graine. That has been said: ‘Whenin the seventh 
(chapter) it has been established that through transfer there 
are (certain) attributes (for the modelled rite), then in the 
eighth (chapter) there is the exposition of what (attributes 
there is transfer), to what and from what’. In the ninth, 
however, there is shown tha (transfer with a modification) 
which, when between the archetype and the modelled rite 
there is difference in respect of the materia! and the deity, 
consists in the omission of the words abont the material etc., 
in (the injunction of) the archetype and the importation of 
(new) words about the material etc., in the modelled rite, 
in the case of the mantra, sfman and purificatory ceremonies 
taught in respect of archetype and transferred (therefrom) 
to the modelled rite. This is how: in the case of the 
mantra ‘agnaye justam (for Agni, worthy of reverence)’ there 
is in the modelled rite the substitution of the words 
‘slryfya justam (for Surya, worthy of reverence).’ In the 
tenth, however, there is shown, in the case of subsidiaries, 
which are transferred to the modelled rite and have (an 
unquestioned) place in the archetype, their sublation by the 
teaching of distinctive subsidiaries and the like, occurring 
in the (injunction of the) modelled rite. Thisis how. In 
the case of the barhis (grass) which results for the modelled rite 
by transfer and which is related (invariably) to the archotypo, 
there is sublation by the teaching of the distinctive (subsi- 
diary) occuring in the (injunction of the) modellod rite, in 
the form ‘The barhis is of the nature of the dara (grass, in 
this rite.’ Similarly when there is the injunction ‘cook the 
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golden grains’, in respect of the cooking of the golden grains, 
which is the modelled rite, there result (by transfer) the 
pounding ete., characteristic of the archetype ; (but) here, since 
the removal of husk is impossible in the case of the golden 
grains called krsnalas, there is sublation of the pounding. 
Similarly, because of the prohibition ‘Those two (butter- 
portions) are not offered in the pasu (-yaga)' there ia 
anblation (of the offering) of butter-portions in the pasu 
(-sactifice). In the eleventh (chapter), however, there is 
declared what is called tantra, which consists in a single 
subsidiary, (the performance of which is) prompted by the 
injunctions of more than one principal, being equally sub- 
servient to all the principals even by its performance once 
alone. This is how, In the ease of the fore-sacrifice ete., 
prompted by the full moon rites declared in (the three texts) 
‘There is that Igneya (cake) on eight (earthen) plates’, ‘He 
performs the upiméu sacrifice at intervals,’ ‘There is the 
agnisomiya on eleven (earthen) plates’ there is, even by their 
performance once alone, subservience of (all) three principals, 
In the twelfth (chapter), however, there is shown what is 
called prasanga, which is, in the case of the performance of 
a subsidiary prompted by o certain principal, its subservience 
even to another principsl prompted by the capacity of that 
which prompts (the first principal). This is how. In the 
ease of the subsidiaries prompted by the injunction of the 
paan (-sacrifice), there is subservience even to the pasu-puro- 
dasa, Thus, therefore, just as diverse aspects of the 
1""Thore is on Agoigomiya animal aserifice in which on Agnigomiya animal is 

sacrificed and Purodada enkos made of animal flesh sre also offered. Now 

the quoation is whether the subsidiary acte performed in the animal gacrifice 

should bo repeated in the offering of the Purodsés cakss; the author says 

that the principle of Prasaiga comes into play and the repetition of the 
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injunctions are expounded by the refutation of fresh doubts in 
each chapter, similarly, since in the case of Brahman, that 
in to be known, there is a doubt as to the incompatibility 
of the injunction to know, because of (Brahman) not being 
established by perception ete, the Uttaramimameaa is com- 
menced for refuting that (doubt). 


III. This does not stand to reason. For, there being 
establishment of Brahman, in the same way as of the yupa 
(stake), the ahavaniya (fire) ete. (bv scripture), though not 
established by perception ete., a soparate inquiry is futile. 


IV. Then it may be thought (thus): In ‘He fashions 
the yupa (stake)’ etc., it is not that, with the stake as sub- 
ject, carpentering etc., are prescribed, in which case the estab- 
lishment of the form of the atake in ordinary experience 
would be needed. What then? In order to make a stake, 
he fashions the busic material, the ebony etc., known from 

- such (texta) an ‘The stake is of ebony’ etc.; thus the charac- 
teristic of being what is to be brought about is cognised to 
belong to that stake-form, which is not known in ordinary 
experience; and this form, because of its application being 
seen in ‘He ties the animal to the stake’ is known in its 
distinctive nature, viz. that the stake is a particular kind of 
stick which results from carpentering etc. and is the support 
for tying the (sacrificial) animal. Similarly (are to be under- 

stood) even the ahavaniya etc. (i.e., nos as subjects about which 
some statement is made, but as things to be accomplished 


subsidiary acts is not needed in the Paéd-purodiia; though the performance 
of the subsidiary acts isin the anime sacrifice, yot it benefite indirectly 
the offering of the cakes made of anima) flosh, ss the text about it is read in 
connestion with the animal sacrifico” (Sandal, Mimamsd Batras of Jaimini, 
P. claviil], The subsidiaries here considered are the five fore-snorifices 


(preytjns}. 
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through the scripturaily stated means). But here there 
is not similarly any means for the sccomplishment of 
Brahman. Therefore the Uttaramimainsa has to be com- 
menced, | 


V. Even this is not intelligible; for, even without the 
establishment of Brahman, the injunction of knowledgo is 
intelligible when there is contemplation through an imposed 
form, just as in ‘The woman, verily, O Gautama, is fire, '? 
Therefore, because of the non-existence of any further doubt, 
the Uttaramimamsi is not to be commenced. 


VI, Here, a section of the upholders of the final posi- 
tion state the further doubt thus. By that (ephorism) which 
says ‘Dharma is that sense which is of the nature of injune- 
tioa’” there has been shown the authoritativeness of injunction. 
Aud that is not possible in the case of Vedantas like ‘ Bxis- 
tence, only, dear one’,S which are devoid of injunctions. Nor 
may it ‘be suid that there is syntuctical unity for them with 
injunctions like ‘That (self) iy to be sought’; for in the 
case of the tavya-suflix, which expresses the sense of an 
abstract noun or av object, thore is no injunctiveness here, 
If it be said that the tavya-suffix is (used) in injunction too, 
even thug, an injunction is not possible here, since the tavya- 
suffix denotes the object. In the case, however, of ‘gantavyam 
(should be gone to)’ etc., because of the primacy of the (verbal) 
stem-sonse, on account of the tavya-sufflx signifying an act 
(bhiyand), injunction for the sake of an independent fruit 


4 Chung, ¥, stilt 
2PM, 11,9 

3 Ohind., VI, fi, 1 

* Chand., VIII, vii, 2 
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stands to reason. Ifit be said that in ‘One’sown Veda 
is to be studied’ there is an injunction having the stem-sense 
(vf study) for content, even from the tavye-suflix denotative 
of the object (as contrasted with the previous instance, where 
the tavya-suflix signified an act) let there be an injunction 
in that case for the sake of the fruit, i.e, the attainment 
reluting to onc’s own Veda, that is yet non-attained (i.e, 
unlearnt). In the present context, however, is sight (know- 
ledge) enjoined in respect of Brahman that is the object, for 
the sake of an independent fruit (ic. one attaching to the 
agent alone) or for the sake of a fruit relating to the object- 
causal-correlate? Not the first; for the act of seeing, which, 
like pounding ete, is auxiliary to the substance that is the 
object-causal-correlate, is not capable of being enjoined for 
the sake of an independent fruit. Not the second. For, the 
fruit generated by an act in the object-cousal-correlate is 
(one) of four kinds—origination, attainment, modification 
and purification. Of these, the (first) three kinds of fruit 
ae not possible in respect of the beginningless, cternally 
attained, unchanging Brahman. Nor may there be doubted 
(the possibility of) purification consisting in tho removal of 
impuritics like ignorance, unrightcousncss etc; for, not as 
for the ghee which has been glanced at (by the sacrificer’s 
wife), is thore any application elsewhere for the purified 
Brahman. 


VIL. Then (it may be said) an injunction is possible in 
respect of the xelf, on the analogy of the flour (offered as an 
oblation). It is thus. Since it is declared in the topic con- 
cotuing sacrificial rites that ‘ He is to offer flour os an obla- 
tion ', it is understood of the flour-oblation that it is subsidi- 
ary to the sacrifice, Subsidiaries are of two kinds, (independent+ 
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ly) fruitful rites and purificatory rites. Of these, the 
fore-sacrifices etc., which are taken up independently without 
depending on (object-) causal-correlates, are (independently) 
fruitful rites; those which are auxiliary to causal-correlates 
like rice-grains are purificatory rites. Here, the flour-oblation 
is not an (independently) fruitful rite, since it is ausziliary 
to the material, viz., flour, like sprinkling, which is auxiliary 
to the material, viz., rice-grains. Nor is ita putificatory rite. 
For purification is of two kinds, the purification of the 
enjoined and the purification of what is to be enjoined, 
This is how. The sprinkling ctc., enjoined in respect of the 
rice-grains as subject, which have been enjoined in ‘ He is to 
sacrifice with rice-yrainus', is a purification of the enjoined; 
the ceremonial kindling ctc., enjoined for the resulting of the 
whavaniya charucter for fire, in order to enjoin (later) that ‘He 
is to offer oblation in the ahavaniya,’ is a purification of what 
is to be enjoined. Here, in the casc of the flour reduced to 
ashes by the oblation and (hence) of no service in respect of 
the sacrifice, no application is possible in respect of the 
sacrifice; hence neither kind of purification fits in here. 
Nor does the futility of the text about flour-oblation stand to 
yeason, since it is comprised in the scupe of the injunction 
to study (the Veda). Therefore, abandoning the primucy (of 
the flour) understood from the accusative suffix in ‘saktun’, 
and adopting the secondariness of the flour and the primacy 
of the act of oblation (as understood) from the transformation 
into the instrumental cuse ‘saktubbib’, it is shown that 
(the oblation) isan (independently) fruitful rite, Similarly, 
even in ‘contemplate the self’, through a transformation 
of the suffix of the word ‘atman’, let there be primarily for 
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the sake of an independent fruit, only the act of contempla- 
tion, whose auxiliary is the self. 


VIII. This (replies the Siddhantaikadedin) is an illegiti- 
mate analogy, For, in the example, the flour, though instru- 
mental on a construction of the word, is in fact the object 
(of the oblation); for; the peculiar result produced by the 
act of oblation, viz., the change consisting in reduction to 
ashes, exists in the flour; therefore, the use of the transitive 
verbal root in ‘juhoti (offers as an oblation)' stands to 
reason. In the cage, however, of what is illustrated, if the 
self were in fact the object, then thore should be stated one 
of the four kinds of the fruit of activity, viz, origination etc., 
and that (possibility) has been refuted. And if it be not the 
object, the use of the transitive verb-root in ‘ upisita (con- 
template)’ is unintelligible. Now, in respect of the self, 
attainment as the fruit of activity is possible; for even in the 
case of what is eternally attained in respect of existence, 
there is aon-attainment in respect of kn«wledge, prior 
to contemplation. ‘This does not stand to reason; 
for, being of the nature of self-luminous intelligence, it is 
eternally attained even in respect of knowledge. Thercfore, 
because of the non-vxistence of injunctions, the Vedintas 
have o sense which is not intended; hence, in immediate 
succession to the inquiry into dharma, there results tho 
ceremonial bath (to signify the close of the lifc of student: 
ship). Hence, in order to refute this further doubt, this 
game section of the upholders of the final position introduce 
the inquiry into Brahman thus: ‘Then, therefore the in- 
quiry into Brabman.’ 2 


IX. This is the idea—that in immodiate succession to 
the inquiry into dharma, there should be the inquiry into 
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Brahman, not the ceremonial bath. Nor is injunction non- 
existent in the Vedintas: for, just as in ‘The mat is to be 
made’, so in ‘ The self is to be seen’ an injunction is intelli- 
gible for the sake of the fruit relating to the object-causal- 
correlate Purification, consisting in the removal of 
impurities like ignorance, is, indeed, possible in respect of 
the self. Nor in the case of the purified self is an application 
elsewhere needed, as in the case of the ghee etc., since it is 
itself the human goal, while application (elsewhere) is needed 
only in the case of the purification of what is not a human 
goal. Thus, therefore, there is the commencement of the 
Uttaramimimen in order to refute the further doubt consist- 
ing in the non-existence of injunction in the Vedantag, and to 
establish the injunction to know. 


X. This view of a section of the upholders of the final 
position is not acceptable to the upholder of the prima facie 
view. Itisthus. When there is the further doubt con- 
sisting in the non-existence of injunctions. this is the 
ultimate argument urged at the end by this section of the 
upholders of the final position, viz., that there is no injunc- 
tion to know, since (the self) as of the nature of self-luminous 
intelligence, is attained even in respect of knowledge. That 
does not stand to reason. Just as, in ‘Goldisto be worn’, 
the wearing of gold, which is (already) established for orna- 
mental purposes, is restrictively enjoined for the sake of 
prosperity, similarly, in the cage of self-knowledge, though 
(already) attained, there is possibility of a restrictive injunc- 
tion for the sake of the fruit of release inhering in the agent 
(i.e, the knower), Since there is also a possibility of the 
non-establishment of the wearing of gold, there may be a 
restrictive injunction in that case, while here, since, as of the 
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nature of intelligence, sclf-knowledge is eternally established, 
there is no restrictive injunction ; if that be said, then, for 
the sake of removing the presentation of the not-self (aa the 
self), there may be an injunction of exclusion, with an unseen 
result. Therefore, a further doubt is not possible. 


XI. As for the fruit declared by that same section of the 
upholders of the final position, in the refutation of the 
further doubt, viz., the removal of impurities like nescience, 
that too is not sound. Is it that ordinary self-knowledge 
removes nescience, or super-normal self-knowledge? On the 
first alternative too, the bare existence (of self-knowledge) 
does not remove that (ignorance); for, though the self is 
constantly cognised as ‘1’, the removal of nescience is not seen, 
Nor (is there removal) on the strength of an injunction, for, 
in respect of the golden grains where cooking is not possible, 
it is not possible to exhibit cooking in the principal sense, 
even on the strength of the injunction (to cook them). On the 
second (alternative) too, is it that that kind of self-knowledge 
is wholly non-established, or established in its generality, or 
(established) specifically ? Not the first, since injunction is 
impossible in the case of the wholly non-established. For, 
even in the case of sacrifice etc, when for the person who 
has seen some sacrifice it is known through the general 
sacrificial character, itis only another particular sacrifice, 
which is similar to the particular sacrifice already seen and 
present in the intellect of the cogniser, that is enjoined ; for 
otherwise, there is not the possibility of the cognition ‘ For 
me, this is what is to be done’. Not the second; for no 
particular (cognition) whatever has been experienced before 
as possessing the general character of being super-normal 
self-knowledge. On the third (alternative) too, is it that 
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that kind of self-knowledge is established in its particularity 
im some other person or only in the cogniser of the injune- 
tion, the eligible person? Not the first; for establishment 
for another person is of no service to the eligible person. 
Not the second; for, in the case of a thing established in its 
particularity for the eligible person, an injunction is futile. 
‘Thus, therefore, since the further doubt and the refutation, as 
declared by this section of the upholders of the final position 
are unacceptable, it is not possible for them to declare of the 
Uttaramimanisa that its purpose has not been already achieved. 


XIf. Another section, again, of the upholders of the 
final position declare thus the non-achievement of the pur- 
pose already. We do not, like those (others), state the further 
doubt to consist in the non-existence of injunctions in the 
Vedantas, in which case there would be the said defect ; but 
even while admitting injunction (to exist), (we state the 
further doubt) to consist in the non-establishment of 
Brahman. It is thus. Though for the four forms (of 
injunction), the originative ete, needed by the injnaction to 
know, ascertainment has been reached on the principles stated 
in the injunctions of ritual, yet, since Brahman that is to be 
known is not exhibited by perception etc. though capable 
of making known existent objects, since the Veda which has 
for its sole purport what is to be done cannot declare the 
true nature of the existent Brahman, and since on the con- 
templation of Brahman with an imposed form there is no 
possibility of the final fruit consisting in release, Brabman 
is certainly not to be contemplated; in order to refute this 
further donbt, the Uttaramimamisi is to be commenced. 


XIII. And here it (the doubt) is resolved thus. The 
Veda does not have what is to be done for its sole purport, 
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for through the Vedintas whose purport is the injunction to 
contemplate, Brahman too is to be known; this is just as the 
sense of sight, which sets ont to cause the cognition of colour 
causes the cognition of the (coloured) substance as well. Now, 
how is the injunction to contemplate the purport of the 
Vedantas? What is called contemplation is not the imme- 
diate knowledge of Brahman: for this, which, as of the natnre 
of the intuition of supreme bliss, is a fruit, cannot, like 
heaven, he enjoined. Nor is it verbal cognition, since no 
injunction is declared in respect of that. Indeed, no in- 
junction of this kind is declared anywhere, that cognition 
through verbal testimony is to be achieved." (‘To this objec- 
tion the reply is) not thus; for, texts like ‘That which is all 
this is this sclf’?, whose purport is injunction (to contemplate), 
culminate in the injunction of knowledge through verbal 
testimony. Nor may it be asked how this text has an in- 
junction for purport, since if the nature of the self be taken 
as the subject in ‘yad ayam Gtma (that which is this self)’ 
and the nature of the world be predicated of it in ‘ tad idam 
sarvam (that is all this)’ through the contingence of the 
self’s non-intelligence, there would be none to cognise the 
injunction, and since (further) the self being of the nature 
of the (non-jntelligent) world is not a human goal. For, 
taking as subject the world understood from ‘yad idam 
sarvam (that which is all this)” there is predicated in ‘tad 
ayam titma (that is this self)’ what is certainly not known, 
viz., the nature of the self; (further), by a consideration of 
texts like ‘not this, not this’. it is specificaliy ascertained that 
even bya negation of the world, the self alone is to be 
predicated. Though in ‘That which is all this is the self’ no 
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injunction is declared, yet an injunction may be assumed as 
in ‘Pagan is he who has the well-kneaded portion’ ctu. 


XIV, The upholder of the prima facie view docs not 
accept the mode of commencement of the sastra even according 
to this section (of the upholders of the final position). It is 
thus. In ‘Ptgan is he who has the well-kneaded portion’, 
on the (construction of the) compound as ‘He to whom be- 
longs the well-kneaded portion’, the relation of material and 
deity that is cognised makes known the sacrifice inseparable 
from itself, and the sacrifice (makes known) what is insepa- 
rable from itself, viz, the niyoga (the aptrva to be accomp- 
lished) that is the sunse of an injunction ; thus, the injunctive 
sense being cognisel (even) on the strength of what is 
expressly stated, merely for the sake of empirical usage (here 
facility in the use and comprehension of words), (the given 
text) is concluded (to mean) ‘The offering of what is 
kneaded is to be mule in respect of Pusan’; not thus 
is @ relation of material and deity cogniscd herve, on the 
strength of which an injunction may be assumed. Then 
it may be thought; “jast as in‘ He is to sacrifice with 
the Visvajit’ etc, the sacrifice and the aplirva that are 
cognised posit, because of anintelligibility otherwise, an 
intelligent being who desires heaven and is (thus) prompted, 
so here too, the intelligent self that is expressly declared 
posits the sacrifice and the aplrva”. That is unsound, since 
there is no unintelligibity; for, the intelligent being is seen 
in ordinary empirical usage, even in the absence of sacrifice 
and apurva- If it be said that in the absence of an eplrva, 
the.rule of the entire Veda having karya (what is to be done) 
for purport would be unintelligible, even thus a niyoga can- 
pot be assumed, since there does not exist any stem-sense 
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whatever which can establish that. If it be said that that 
too muy be assumed, then, is there assumed the sense of 
asingle volition constant in all stem-senses like cooking 
and walking in the form ‘He does cooking, be does 
walking,’ or is there assumed the sense of a cognition, or 
both? On the first, the form of the text would be ‘that 
which is all this should be made this self’; and that being the 
case, there would result the impossibility of enjoining it, 
For, not even by the most skilled can a pot be made into a 
cloth. If, then, it be said that the making one into the form 
of another is seen in ‘Let uy muke these Lalls of kneaded Sour 
into lions’, even thus, the injunction bere is imperfect because 
of the non-existence of modus operandi. For, calmness etc., 
are not of the nature of modus operandi in the dissolution 
of the world, since they are of the nature of modus operandi 
in respect of knowledge. Not the second; for though, on the 
strength of the injunction, the entire world be gognised as 
of the form of the self, tho world-nature would not be 
removed. Indeed, in resp2ct of the woman etc., cognised as 
of the form of fire etc.,? the nature of 2 woman etc., is not 
removed. Not the third, because of the contingence of the 
defects of both the (above) positions. 


XV. Now, in the case of the woman and the fire etc., 
there isa mental act, not knowledge; here, however, the world 
would be dissolved by the enjoined knowledge of the true 
nature of the self, since the man-natute (of a post) is seen to be 
diasolved by the knowledge of the true nature of the post: 
if this be said, then, as for the knowledge of the true nature 
of the post, so, even for the knowledge of the true nature of 


+ In the contemplation presoribed in the knowledge of the five Gres, Chand. 
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the self, there should be stated sometuing which brings it 
about und is other thun the injunction; fur knowledge of 
true nature, which is dependent on the thing (to be known), 
cannot be enjoined. If it be suid that those words present 
in the Vedantas, which are other than injunctive words, 
bring about that (knowledge), then, since knowledge results 
even from them, there is no need for the injunction, 

XVI. Even when cognition has been originated, 
there is enjoined again another individual cognition of the 
samc kind, Nor is there futility of the injunction; for, as 
in the mantras, the injunction again even of what is’ already 
established is not unintelligible. Itis thus. In ‘Syadhyaya 
is to be studicd’, one’s own scction of the Veda is denoted by 
the word ‘svidhyaya’. Therefore, the mantras too which 
are included thercin are understood as huving to be studied 
because of the injunction about svidhyiya, And they, having 
caused cognition of their own senses for him who has appre- 
hended the relation between words and word-senses, remain 
Acvoid of any fruit. Nor is the causing of the performance 
of their own sense the fruit; for, their own sense, viz, the 
nature of the muteriul and the deity, is not what can be per- 
formed. Nor is the causing of the knowledge of them (the fruit); 
for the material ete., signified by the mantras, are cognised even 
through the Brihmana texts. Therefore, when there resuits 
fruitlessnexs (for them), they are applied by sruti, linga ete, 
in the same way as rice-grains etc. in the relation of subsi- 
diaries to tho rite that is fruitful. ‘Thus in the Brahmana 
‘With the aindrya (Indra-mantra), upasthana is to be 
performed for the Girhaputya (fire)’ the express use (ruti) of 
the accusative suffix in ‘girhapatyam’ makes known the 
application of the mantra ‘kedacana starirasi’ etc., to the 
upasthana of the Garhapatya (fire), though its (the mantra’s) 
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capacity is to make known Indra; for express mention 
@ruti) is stronger than linga consisting in the capacity of 
what has been expressed. As for the mantra ‘I cut the 
barhis as the seat for the deity’, it is applied because of the 
(significant) capacity of the mantra to the cutting of the 
barbis-grass- Similarly, various mantras are applied even 
through vakya, prakarana, sthina and samakhya. And when 
there is the expectancy as to by what means these mantras 
help in the establishment of the apurva of the principe! (rite), 
it has to be assumed that it is through the recall of the 
material, deity etc., required for the performance (of the 
rite); for, when there is a seen helpfulness, the assumption 
of the unscen is unintelligible. Indeed, the recall of the sense 
is possible by mantras other than hum, phat etc., since the 
study of them (mantras) extends up to the knowledge of their 
sense, Though the remembrance of material, deity etc, is 
possible through the Brahmana texts, yet a special unseen 
result (adrsta) bas to be assumed for the recall through 
mantras alone, because of the contingence of the futility of 
mantras otherwise; and that is not consistent with what 
are known under the injunction to study. And this being 
the case, the procedural injunction, while causing help to 
the apUrva through all subsidiaries, causes through mantras 
the help which consists in cognition of their sense. Just os 
there the text of procedure causes through the mantras the 
bringing about of a cognition, which is other than tho 
cognition that arose at the time of study aud is subservicnt 
to the apurva, eimilarly, here too, Ict there be brought about 
another individual Brahman-cognition subservient to releago, 
Nor may it be objected that in what is illustrated there is not, 
as in the other, any procedural injunction; for it is possible 
to postulate it, 
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XVII. Now, inevery case of a rite which has been 
originated (i. e.. whose form has been laid down), after the 
application, if there is relation to eligibility (i. e., fruit), then, 
subsequently a procedural injunction is sought; here, how- 
ever, in the absence of the three forms of injunction begin- 
ning with the originative, how can there be the postulation 
of 8 procedural injunction even from the first? If this be 
said, no: for, even the three forms of injunction beginning 
with the originative may easily be postulated here. It is 
thus, In the form ‘Attain self-knowledge through the 
Vedtinta texts’, there is assumed an originative injunction 
in making known the nature of the distinctive self-knowledge 
as through the instrumentality of the words of the Vedanta, 
Nor may it be said that the character of an originative 
injunction is not possible in respect of the cognition of the 
qualified, since the originative injunction makes known the 
bare nature; for in ‘He is to sacrifice with the soma’, there 
is admitted an originative injunction of the qualified, There 
indeed, after inquiring whether the word ‘soma’ is the name 
of a particular sacrifice or denotative of an auxiliary, it is 
determined that, since what is settled by convention to 
denote a particular creeper cannot be the name of a sacrifice, 
it denotes an auxiliary. Hero, though the relation to the 
auxiliary is cognised when it is said ‘He is to sacrifice with 
the soma’ just as in ‘Heis to offer oblation with curds’, 
yet because of the non-declaration of a distinct originative 
(injunction), asin ‘He is to offer the agnihotra oblation,’ 
this should be admitted to be the originative injunction of 
a sacrifice qualified by the auxiliary, soma, Similarly, in 
the present cnse too, why should there not be an originative 
injunction of the qualified ? 
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XVII. And this same originative injunction, when 
considered, comes to take on the forms of the three forms of 
injunction, called those of application, eligibility and proce- 
dure. First, then, there being the desire to know how there 
is the self-knowledge made known by the originative injunc- 
tion, on the principle that ‘in the proximity of the fruitful, 
the fruitless ia subsidiary thereto’? calmness etc.. which are 
mentioned in the topic of the fruitful self-knowledge and are 
{of themeelves) fruitless, are applied as the modus operandi, 
because of (thus) making known a relation of principal and 
subsidiary, the originative injunction itself becomes an 
injunction of application. Thence, that same applicatory 
injunction, which hag resulted, in the form ‘Achieve self- 
knowledge through the instrumentality cf Vedinta texts as 
favoured by the modus operandi, calmness etc.’, is expectant 
of an eligible person, one who has the cognition ‘For me 
this is what is to he done’ in respect of the act together with 
the subsidiaries, imports as its frnit,on the analogy of the 
ritri-sattra, the release present in the eulogistic paseage, and 
becomes an injunction of eligibility in the form ‘He who 
desires release is to achieve’, In the ratri-sattra, indeed, the 
eulogy is declared thus: ‘Those who perform the ritris are, 
verily, well established’. Here, the eligible person has to be 
assumed, because of not being expressly declared, There is the 
doubt whether he should be he who desires heaven or he who 
desires the establishment mentioned in the eulogy. This 
being the case, there results (primarily) he who desires 
heaven, on the analogy of the Vitvajit- In ‘He is to sacrifice 
with the Vidvajit’ there being the need for fruit, which is 
not expressly declared, it is settled by the sphorism ® ‘That 
2 Sabara Bhasya, TV, iy, 19. 
2PM., IV, bi, 15 
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should be heaven, since it is non-distinctive in respect of all’ 
that heaven which is in some places declared to be the 
qualification of the person enjoined, should be assumed as the 
fruit even elsewhere, since there is no distinction in respect 
of all desiring heaven; similarly, in the ratri-sattra too, 
heaven is the fruit and he who desires it is the eligible person; 
when there results this prima facie view, the final view is 
laid down thus by the aphorism :* ‘(What is mentioned in the 
eulogy) is the fruit, says Atreya, because of its mention’; in 
the Visvajit etc., the fruit, since it is not declared in the 
originative (injunction), may be assumed to be heaven ; in the 
ratri-sattra, however, cstablishment alone, which is mentioned 
in the eulogy, is the fruit; for, there is the cognition of an 
injunction, through the text only together with the eulogy; 
for the syntactical unity of enlogies with injunctions has been. 
settled in the section on eulogies.” ‘Therefore, just as he, who 
desires the establishment mentioned in the eulogy, is the 
eligible person in respect of the ratvi-sattra, similarly he who 
desires the release mentioned in the eulogy ‘IIe who knows 
the sclf crosses sorrow’® is the eligible persan (for sclf- 
knowledge) ; positing thia (eligible person) that (applicatory 
injunction) becomes an injunction of cligiblity. Thence, that 
itself, cansing the achievement of true knowledge, with its 
subsidiaries, by the eligible person, becomes the procedural 
injunction. Therefore,on the strength of this procedural 
injunction, the Vedanta words, like the mantras, though 
primarily making known their own sense, the sclf, yet 
subsequently culminate in another individual cognition, 
which is subservient to the aptirva and is enjoined. Nor may 
‘T PM, TY, iti, 18 
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it be said, ‘The mantras have purport only in respect of the 
cognition of what is subservient to the aptirva, since their 
own sense (i, é. material, deity etc.) is taught by the Brihmana 
texts; in the cnse of the Vedintas, however, purport has to 
be declared in respect of their own sense too (i. e., the self), 
because of non-establishment otherwise: therefore, there is 
no purport in respect of the enjoined cognition’; for, on the 
analogy of the construction of a canal, there is no contradic- 
tion in subserving both purposes; this is just os they 
construct canals for agricultural purposes, and they take 
drinking water even from those (canals). 


XIX. Now, in the case of permanent canals ete., there 
may be the achievement of more than one purpose, whether 
simultaneously or in sequence, since that is cognised ; in the 
case of the word, however, there is no achievement in 
sequence, since nowhere is it cognised to function after an 
interval ; nor is purport perceptually cognised in respect of 
two senses simultaneously ; and in assuming it by reasoning, 
the simultaneous application of two reasonings is not possible; 
if this be said, no; for, in the texts about the fore-sacrifices, 
purport is admitted in respect of two senses. It is, indeed, 
admitted that the five texts ‘samidho yajati, tanUnapitam 
yajati, ido yajati, barhir yajoti, evihakaram yajati’ make 
known the five fore-racrifices as also the order of their 
performance. Therefore the Vedinta-words, having both 
senses like the texts about the fore-sncrifices, culminate, like 
the mantras, in what aubserves the aptrva, i.e, in another 
individual cognition, which is enjoined. 


XX. To (all) this it is said (in reply). Ifthe Vedintas 
intimate what is enjoined, having their own sense for 
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purport would not be possible; for, in the case of the injunc- 
tive texts about the woman and the fire etc., it is not seen 
that there is purport in respect of their own sense. Since 
the word-senses of ‘woman’ etc. are established in ordinary 
experience, purport in respect of their own sense does not 
exist there, while here, since both the injunction and Brahman 
are beyond ordinary experience, the knowledge generated by 
the Vedanta may have both for purport; if this be said, is it 
the individual cognition itself enjoined in the Vedintas that 
gives knowlcdge of the nature of Brahman, which is the sense 
of the Vedintas, or is it another individual cognition (which 
gives this knowledge)? On the first, there is fur Brahman the 
contingence of contradiction consisting in a three-fold 
conflict (of attributes). Being the principal, being the upideya, 
and being the enjoined—-these constitute one sct of three 
(attributes) ; being secondary, being the uddesya, and being 
what is re-stated—these constitute the other set of three. Of 
these, since the cognition which giyes knowledge "is fur the 
sake of what is known, Brahman which is known is the 
principal, Similarly, when there is the need (to know) ‘the 
knowledge of what’, since in the form ‘knowledge of Brubman’ 
it is that which distinguishes the enjoined knowledge, 
Brahman is sccondary. Similarly, since Brahman, the content 
of the pramana, as associated with the special result generated 
by the validity (primianyu), is that which is to be esta 
Diished, it is the upadeya. Similarly, since it iy established by 
its own nalurc, Brahman is the uddesya, Similarly, since 
Brubman, thatis now the content of the pramina, is ulmitied 
to have becn unknown hbelure, it is that which is cujoined ; 
similarly, since Brahman that is now the uddcsya (the subject) 
is already known, it is what is re-stated. Thus, therefore, on 
the firet alternative that the enjoined cognition itself makes 
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known Brahman, contradiction is unavoidable. Let there be 
then the second altcrvative that the first cognition arising 
from the Vedantay has Brahman for purport, and that the 
second cognition being what is enjoined has the injunction 
for purport. Even this view is not satisfactory: for, if the 
word does not have two purports, the cognition generated 
thereby, though originating more than once, cannot intelligi- 
bly have two purports. Nor does the word have two purports, 
since the example of the texts about the fore-sacrifices will be 
refuted (later on)}, 


XXL _ Now, the contingence of contradiction does not 
import o defect; for, otherwise, the injunction of auxibary 
vites would be unintelligible. It is thus. Auviliary rites are 
rites which are for the purpose of purifying causal correlates, 
like rice-grains, that are subsidiary to the (principal) rite. 
Here, in the case of the rice-grains, there exist the (charac- 
teristics of)-gunatva, uddesyatva and anuvidyatva, consisting 
in their being for the sake of another, being established, and 
being known: because of being causal correlates in respect of 
the sacrificial act, there is being for the sake of another; 
because of being known by other evidence (than that of 
scripture’, there ure the (characteristics of) being ostublished 
and being known. Similarly, because uf the act of sprinkling, 
there are possible for the rice-grains, the (characteristics of) 
pradbinya, upideyatva and vidheyatva, consisting in being 
the principal, being what is to be accomplished and being the 
not (ulrcady) known ; because of sprinkling being for the sake 
of the rice-grains, there belongs to rive-grains the charac- 
teristic of being the principal; because of their non-estublish- 
ment earlier in the form possessing the excellence generated 
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by the sprinkling, there are the (characteristics of) being 
what is to be accomplished and being what is not (already) 
known. Of these, the set of three, called gunatva, uddesyatva 
and anuvidyatva, is cognised from the word ‘yrihi (rice-grains)’, 
The set of three called pradhinya, upadeyatva and vidheyatva, 
is cognised through the accusative suffix which is significant 
of the excellence generated by the act of sprinkling. There- 
fore, the contingence of two conflicting sets of three 
(attributes) is unavoidable in a single cognition of auxiliary 
rites like the sprinkling of rice-grains; hence this (contingence) 
dees not import defect. 


XXII. If this be said, not so. The excellence generated 
by the act there is known not from the suffix; but (it is) 
known from the unintelligibility otherwise of the injunction 
of an act for the sake of the rice-grains. Therefore in the 
knowledge from the word, there are cognised only gunatva’ 
uddesyatva and anuvidyatva; but pridbinya, upideyatva and 
vidheyatva (are cognised) through presumption ; hence, because 
of the difference in the cognitions, there is no contingence of 
contradiction here If it be said that, then, in the present 
context tuo, there may be non-contradiction because of the 
difference between Brahman-cognition and the conjoined 
cognition, no; for, not asin the cuse of rice-grains ctc., is 
other evidence possible in the case of Brahman, Indeed a 
difference in the effect is not possible in the absence of 
difference of causal aggregates. 


XXIII. Then it may be said: the aggregate of (Vedanta) 
words, other than the injunctive words, first declares the 
nature of Brahman, then generates a restated cognition 
thereof and through intimating of that cognition that it is 
the content of an injunction, attains syntactical unity of the 
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word with the injunctive word; thence ig established the 
difference in praminas- This does not stand to reason; for, 
prior to the syntactical unity of the word, suthoritativeness 
is not possible for the aggregate of words, which is in a 
sentence-form. If, then, a two-fuld division be made into 
Brahman-texts and texts enjoining cognition, and a subsequent 
syntactical unity of the sentence be assumed as between 
arthavada (eulogistic or condemnatory) texts und injunctive 
texts, that is unsound; for, though, in the case of arthavidas 
which are fruitless there is syntactical unity with the 
injunction, that is not possible in the case of the Brahmar- 
text, which culminates of itself in a human goal. Then, since 
the initial verbal cognition, being mediate, ix fruitless, since 
thus it has no causality in respect of the immediate expcrionce 
that is the fruit, there should be enjoined the cognition thut 
is the cause of that; therefore, for the Lralman-text, 
syntactical unity with that injunction stands 1u reason; if 
this be said, then, like the rice-grains in respect of the 
sactificc, there should be stated some ivstrumental causal 
correlate in respect of the enjoined cognition; and that is not 
possible, since, in your view, verbal testimony stops with 
mediate cognition, and the senses etc, do not have Brahman 
fur their sphere. 


XXIV. Vhen, it may be thought (thus): though for 
knowledge through verbal testimony there is not seen of 
itself causality in respect of immediate expericuce, yet it may 
be possible on the strength of the injunction; therefore: 
verbal testimony itsclf is the instrument in respect of the 
enjoined cognition. That docs not stand to reason. Is it 
the initial Brahman-cognition generated by verbal testimony 
thot is enjoined, or is it the succession of cognitions in 
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respect of the Brahman known by that (initial) cognition? 
Not the first; for, the contradiction has been shown in the 
enjoined cognition being itself what establishes Brahman, 
Not the second, since the succession of cognitions is not 
declared (by sruti), Tf it be said that in ‘Contemplate as the 
self alone’? etc., there is declared injunction of contem- 
plation, which is of the form of a succession of cognitions, 
no; for, the purport of the text is to declare, in respect of 
the cognition naturally established, its super-normal content 
viz., the self; for, from the conjunction with ‘alone’ it is 
settled that the self is what is declared (not the subject of a 
declaration). That has been said: “The conjunction with 
the word ‘yat', initial position etc. are characteristic of 
the subject (uddesya); the word ‘tet’ and the word ‘eva 
(alone)' are characteristic of the predicate (upideyn)”, 


XXV. Nor is this text capable of declaring the self 
and the contemplation thereof, because of the contingence 
of sentence-split. Nor may the text ‘is to be contemplated’? 
enjoin contemplation; for, this which occurs in the midst 
of texts declaring the self, has the praise of that fox purport, 
because of the contingence of sentence-split otherwise. Now, 
because of the injunction of cognition in ‘Sce the self in 
the self alone',® there is cognised the injunction of the succes- 
sion (of cognitions), since cognition is everywhere insepara- 
blo from a succession ; if this be said, no, since inseparability 
is not eatablished; for, in the case of one who bas once seen 
an object in front, there is seen the sudden turning away 
of the face etc. Even thus, like the injunction of observances 
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for the menstrual period, in the context of the darda-purna- 
mBsa, it is possible in the context of the self to enjoin 
contemplation, which is of the form of a succession (of cogni- 
tions); if this be said, even thus, since the succession, which 
is not a means of valid knowledge, cannot be the cause of 
immediate experience, there would not result any distinction 
from knowledge through verbal testimony. Nor may it be 
said that through excess of contemplation there is seen 
immediate experience in respect ef a dead son etc; for, there, 
the object not being in contact, the immediacy thereof is 
delusive. If it be said that causality in respect of immediate 
experienco is declared of contempation by the text ‘Being 
of purified intellect through the clarification of jfiana, then, 
contemplating, he perceives that partless one’,? not s0, 
Here, the syntactical relation is not ‘contemplating, he 
perceives’, in which case contemplation would be the cause 
of perception ; but it is ‘contemplating, through the clarifi- 
cation of jiiina (induced thereby) he perceives’, By the 
word jfiana, here, the internal organ is denoted, on the 
etymology ‘cognised by this’. Its clarification is concentra- 
tion; and that is an auxiliary cause; for in ordinary 
experience there is seen the need for the co-operation of 
mental concentration in the perception of a thing that is 
difficult to know. And thus, what is saidis that in respect 
of the auxiliary cauge, concentration of mind, contemplation, 
which is of the nature of a succession of cognitions, is an 
instrument. Nor may it be said that the syntactical relation 
thus with what is not expressed does not stand to reason; 
for, it is more consistent with parsimony to assume a 
difference in syntactical relation alone, rather than assume 
something unseen and unintelligible. Elsewhere, indeed, 
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it has not been seen that contemplation is the canse of 
immediate knowledge; nor is it intelligible, since contempla- 
tion is not of the nature of a means of valid knowledge. 
But thatin respect of intuition verbal testimony alone, which 
is & pramina, is the cause has heen established by the Siddha- 
ntin in the earlier varnaka, in the discussion of the attainment 
of knowledge, depending on the taddhita suffix (aupanisadam) 
in ‘But ( question) about that (person) propounded in the 
Upanisads.’? Therefore, neither for knowledge from verbal 
testimony nor for a succession thereof is there the possibility 
of being enjoined, as the canse of immediate experience. 


XXXVI. As for what was said, that if the Vedintas like 
the texts abont the fore-sacrifices be for the sake of both 
purposes, there will be both the teaching of Brahman and 
the culmination in another individual cognition, which is 
enjoined, that is foolish: for the example is not established. 
Indeed, the fore-sacrifices alone are hcre known from verbal 
testimony, while the sequence in their performance is known 
through presumption. Now, the fore-sacrifices are not 
themselves the sequence, for they are not denoted by the 
word ‘seqnence’: nor is it possible to demonstrate casily a 
sequence over and above them, since sequence is not seen 
in each fore-sacrifice; if it be said that, like conjunction, 
the seqnence is Jocated in more than one, no; for, in that 
case there is the contingence of simultaneity for the fore- 
sacrifices, as for what are in conjunction; and if there be 
simultaneity, sequence in production would be contradicted, 
Not so, for sequence, which is well known in ordinary 
experience, cannot be denied; for the very reason thet it is 9 
sequence produced in time, there is no dependence on the 
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simultaneity of the loci. If sequence were not seen indepen- 
dently of reference to the adjuncts of place, time and object, 
then, like the empirical usage ‘forest’ in respect of trees 
with the same spatial adjunct, there may be the empirical 
usage of ‘sequence’ in respect of the fore-sacrifices having 
several proximate instants for their adjuncts. If, then, 
because of things which have to be performed being of a 
nature not (already) originated, sequence as produced by 
place, time or object be not possible, then, let us associate 
with the things to be performed even the remembered sequence 
of the mention in the texts. Now, how is this sequence validly 
cognised as a qualification of what is to be performed, since 
there is nothing injunctive, in as much as, if the procedural 
text were injunctive of that, there would be reciprocal 
dependence, in that if that (sequence) were enjoined there 
would be the procedural injunction, and that if there were a 
procedural injunction there would be the postulation of an 
injunction of that (sequence)? There is not this defect; for 
sequence is validly cognised because of the unintelligibility 
(otherwise) of a single agent acting simultaneously in respect 
of several things. Therefore, since the texts about the fore- 
sacrifices have a single sense for purport, not through their 
example is it possible for the Vedantan to have two senses 
for purport. 


XXVII. As for the statement that through the Vedantas 
having contemplation for purport Brahman too is cognised, 
since by the sense of sight causing the cognition of colour 
there isseen the cognition of the substance as well, that too is 
unsound. As the sense of sight is a pram&na in respect of every 
object, even without the requirement of contact, not thus ia 
verbal testimony a pramann in respect of every word-sonse; 
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but where there is purport, there if is a pramana, and 
(there too) only collectively. And thus, how can the Vedan- 
tes having injunction for purport make Brahman known ? 
Now, thus, then, let it be that the Vedanta words do not give 
valid knowledge about the nature of Brahman, but let them 
give knowledge of Brabman, merely as the content of the 
injunctive cognition generated by the injunctive word (i. ¢., 
suffs); as for the nature of Brahman, that may be established 
by presumption (from that), because of the unintelligibility 
of the enjoined cognition in the absence of the object of cog- 
nition, viz, the nature of Brahman; if this be said, great 
indeed is this skill of you long-lived ones in the inquiry into 
(interpretative) principles, which in respect of a single con- 
tent, called the nature of Brahman, says that the first 
cognition is not authoritative, while in respect of that same. 
(content) the second cognition is authoritative, and that 
similarly, express scriptural statement is not authoritative, 
while presumption from what is expressly declared is autho: 
ritative. If then it be said that express declaration because 
of being subsidiary to injunction is not authoritative in 
respect of its own sensc, while presumption from the expressly 
declared is, however, authoritative, because of not being 
subsidiary to any other, even thus Brahman could not be 
established bere; for, as in ‘Contemplate speech as a cow’! 
etc., the enjoined cognition is intelligible even in the absence 
of a real object of cognition. If, resorting to the intrinsic 
yalidity (of cognition), Lrabman be established from the 
enjoined cognition, even in the same way, why should not 
Brulman be established from the initial cognition genurated 
by words signifying what is cxistent? And if that be 
established, release being intelligible even with that much, 
TBrb., V, viii, 2 
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there is futility of the injunction. Then, there would be 
assumption of unscen fruit, when the enjoined cognition has 
an imposed content; in preference to that, a seen fruit 
consisting in valid coguition of the content ia assumed; if 
this be said, no; because of the contingence of conflict with 
all pramanas- Therefore, since it is impossible to import an 
injunction of knowlege, which is thus wholly vicious, there 
iy not a procedural text which causes the achievement of 
another individual cognition through such Vedanta (-texts) 
“That which is all this is the self’* in the same way as (there 
is a procedural text which) through the mantras (causes o 
cognition of material and deity. other than that resulting 
eurlicr [vom the Brahmana texts). ‘I'berefore, not even for 
this section of the upholders of the final view is it easy to 
establish of the Vedinta-inquiry that its purpose bus not been 
already fulfilled. Now, in the case of the Vedantas learnt 
under the injunction to study, there would be futility, if they 
did not have dharma and Brahman for content; if this 
be said, not so. Though there is no Brahman because 
the Vedintas dv not make known the nature of Brahman, 
which is an existent, yet there is no futility of the 
Vedintas ; for, the Vedantas are admitted to culminate (1) in 
an originative injunction of the contemplation of the 
jiva-sclf, qualified by agency, enjoysrship etc. and known 
through the cognition ‘I’, as qualified by the known qualities 
of agency, enjoyership etc, and by all the unknown qualities 
mentioned in the Vedintas, such as internal rulership, 
Brahman-ness etc., (2) in an applicatory injunction through 
importing modus operandi like calmness, eqanimity etc., (8) 
in an injunction of cligibility as relating to the person 
enjoined, viz-, he who desires release, and (4) ina procedural 
TBrh , 37, iv, 6 
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injunction, as causing the engagement of the eligible person 
in an act together with its subsidiaries. That being the 
case, since all the principles required by the injunctions have 
been explained even in the earlier Tantra, and since there 
is not seen any further doubt, the Uttaramimamsa is not 
to be commenced at all. This is the prima facie view. 


XXVIII. Here we say (thus). Is it said of the Vedan- 
tas that they have the act of contemplation for purport, 
because of the non-existence of signification in respect of 
what is existent, or on the strength of statements of those 
like Jaimini? The first of these will be refuted under the 
aphoriam on harmony. Not the second; for, the Vedantas 
have not been inquired into by Jaimini etc. For, in the 
aphorism ‘Then, therefore, the inquiry into dharma’! the 
section (adhikarana) has been set forth by the commen- 
tator and others, as purporting to premise the inquiry 
into dharma alone, but not as purporting to premise the 
iuquiry into the sense of the entire Veda. It is thus, 
The subject is the distra of the inquiry into dharma. The 
doubt is whether that is to be commenced or not. For the 
sake of that, there is considered another matter—~ whether 
the injunction to study is for the sake of an unseen or a seen 
fruit. There results first that it is for an unseen fruit, since 
in respect of the means to a seen fuit, like eating etc. 
injunction is not seen. In respect of one’s own Veda, the 
object of the act of study, seen fruit is possible, in the form 
of purification and attainment; how (then can the study be) 
for the sake of an unseen fruit? If this be asked, not so. 
Purification is not possible, since of one’s own Veda as 
purified no application is seen in any rite. Nor even 
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attainment (is possible); for, attainment which is of the form 
of merely apprehending the letters is not of itself a fruit and is 
not a means to any other fruit. If it be said that that is 
a means to knowing the sense, then, since the relation of 
end and means is established in ordinary experience between 
knowledge of the sense and the apprehension of the letters, 
there is futility of the injunction. If, in the absence of a 
fruit relating to the object-causal-correlate, there be no 
possibility of an injunction having the object as principal 
(being signified) through the tavya-suffix, which denotes tho 
object, then, on the analogy ot the flour, let us assume a 
change (of suffix) into ‘adhiyita’ (meaning Ict him study 
with the Veda, the Veda being now in the instrumental, not 
the accusative case). Nor may it be asked bow study could 
be for an unseen fruit, since the fruit is not declared. For, 
the stream of ghee etc., which, in the words ‘He who recites 
the Rk, for his fathers the food becomes a stream of milk . 
he who recites the Yajus, (for his fathers the food becomes) 
a stream of ghee’, are declared to be the [fruit of recitative 
study of the form of Bralma-yajiia (ie. the daily recitatiun 
of an anuvika of one’s own Veda, after midday prayer), can le 
transferred (as the fruit) even to the initial study, because of 
similarity in respect of being study. ''herefore, on the analogy 
of the ratri-sattra, the injunction becomes ‘He who desires the 
atream of ghee etc., is to study with his own Veda’. If some 
do not recognise the transfer of fruit from the artbhavida 
passage, then, on their view, heaven is to be assumed (as the 
fruit) on the analogy of the Visvajit. That bas been said: 
‘Since the seen (fruit) results even without an injunction, it 
is not for the sake of that; but heaven is to be assumed on the 
strength of the injunction, as in the case of the Visvajit etc,'? 
‘Buetra-dipiks 1, 1,1 
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Nor may it be asked what, even if it (the study) be 
for sn umreen result, is the loss in respect of the 
natural capacity (of the Vedic words) to make known 
their own sense; for, if even what is for another purpose 
were purportful in respect of its own sense, there would be 
undue extension in the case of mantras, arthavadas etc, 
(which should be admitted to be purportful in respect of their 
own sense). Therefore, since sruti has a sense which is 
not intended, since dharma is not the content of perception 
etc, and since inquiry, which consists in argumentation 
anxiliary to a pram&na, has no basis in the absence of any 
pramina, to which it is an auxiliary, the éastra ia not to be 
commenced. When there results this prima facie view, we 
declare the final view (as follows). 


XXIX. ‘When a seen fruit is obtained, there is no 
(justification for the) assumption of an unseen fruit; as for the 
injunction, there will be no futility, since it is for the pur- 
pose of restriction.’? Indeed, in respect of the object-causal- 
correlate, one’s own Veda, there result two kinds of seen 
fruit generated by the act of study, viz-, attainment (i. e, 
tearning) which is the cause of the knowledge of a fruitful 
sense, and purification. Though the relation of end and 
means be established in ordinary experience between know- 
ledge of the sense and the apprehension of the letters, there 
is no futility of the injunction, since it is for the sake of 
restriction (of the means). Nor is it that for the purified 
(Veda) there is no application, since application is established 
even on the evidence of presumption (upadaina) from the 
injunction of rites, For, the injunction of'a rite, being in 
need of the knowledge relating to its content (the rite), 
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postulates as the generator thereof one’s own Veda as purified 
{by study). Now, the evidence of presumption postulates 
one's own Veda alone as the generator of knowledge, not the 
purification; if this be said, true; yet, even because of the 
capacity of the injunction to study, which has the object (the 
Veda) as the principal, it is assumed that the sacrifice 
generates the unseen result (aptrva) when performed only 
by him who has the special knowledge generated by his own 
Veda as purified (by study). In the case of study, though 
like the ceremonial kindling (of fire) it is not a subsidiary, its 
being helpful to sacrifice ia not contradicted. Therefore, on 
the strength of both injunctions (of the sacrifice and of study) 
there results an intended sense (for the Veda). And thus, when 
there is the possibility of a seen fruit, in conformity with what 
is expressly stated and present in the object-causal-correlate, it 
ia illegitimate to assume instrumentality on the analogy of the 
flour and to assume an unseen fruit. Now, by the tavya-suffix 
there is expressly denoted an unseen result sssociated with 
the study which ia signified by the stem; but (this result) ia 
not assumed; if this be said, notso- The tavya-suffix, that 
denotes an unseen result, would denote the unseen result 
only as present in one’s own Veda, not as present in the 
atudy, since the tavya-suffix has for purport one’s own Veda, 
which is the object (and not the act), Though there is a 
rule that the unseen result is generated by the stem-sense, 
there is no rule ag to being associated therewith; hence its 
being present in one’s Veda is uncontradicted. Now, if 
one’s own Veda have an unseen result, there would not be 
the possession of an intended sense, as in the case of mantras 
ete., applied for some other result (besides their own signi- 
ficance) such as counter-acting poison; if this be said, no. 
Tf that were so, since even the text injunctive of study would 


Il, xxx] SECOND VARNAEA 259 


not have an intended sense, there would not be established 
even such a view as yours that injunction of study has an 
unseen result. 


XXX. Then it may be said: ‘In the case of the text 
about study, its being for an unseen result is not an obstacle 
to that (text) intending its (own) sense; for, the text about 
study is applied by the injunction to study only in respect 
of the sense of its own text, viz. the productive operation 
leading to the fruit defined by study; indeed, even in the 
case of mantras, the bare fact of (their) being applied is not 
the cause of their having an unintended sense, but (their) 
being applied to something other than their own sense; and 
the text about study is not applied to something other than 
its own sense; therefore in the case of this which has its 
own sense for purport, how can there be the possession of 
an unintended sense ? The texts about the jyotistoma etc., 
however, are applied by the injunction to study to some- 
thing other than their own sense, consisting in the pro- 
ductive operation leading to the fruit defined by sacrifice 
etc, i.e. to the productive operation leading to the fruit 
defined by study; therefore, for one’s own Veda, (in this 
part), which, like mantras, is applied to something other 
{than its own sense) and is for an unseen result, the obstacle 
to (its own) sense being intended is difficult to avoid.’ This 
does not stand to reason. The intention of (one’s own) sense 
is not obstructed by (the text) being for an unseen result; 
for though there may be the doubt of obstruction somehow, 
in the case of the unseen result that is independent (of the 
object-causal-correlate) and generates fruit like heaven with- 
out any dependence {on the object-causal-correlate), there 
ie not that (doubt) here. Here, indeed, in order to account 
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for the cognition of objectness in relation to one’s own Veda, 
there should necessarily be assumed an unseen result present 
in the object; and since its fruit is expected only through 
the channel of the object, the knowledge of sense resniting 
trom the capacity of the letters may itself be that fruit. And 
thus, here, the nnseen result is not an obstacle to the ine 
“tention to declare (its own) sense, hut on the contrary is 
certainly helpful (therete). When an unseen result relating 
to the object is unavoidable and when that unseen result 
hag fulfilled itself by the origination of fruit consisting in 
knowledge of the sense, it is not possible to assume over and 
above these an independent unscen result or its fruit, because 
of the contingence of prolixity. Nor does application to 
eomething elee obstruct the intention of (its own) sense; 
for, in the case of mantras, though applied to something 
else, there is seen the making known of the sense established 
by their own capacity ; otherwise, in the case of the material, 
deity ete., which are capable of being recalled even through the 
texts of the Brahmanas etc., how could the injunction with a 
restrictive fruit, to recall them through the mantras alone, be 
reconciled? That has been said: ‘The capacity of the mantra 
to affirm (its own sense) is not removed by the injunction ; 
this (capacity) of itself affirms (the sense) and because of the 
injunction it recalls {the same sense).’ Therefore, the 
@istra of the inquiry into dharma, which sets out in 
dependence on the scripture that intends its own sense, 
and which is helpful to (the understanding of) that, should be 
commenced. Thus, therefore, by the consideration of the 
section relating to the commencement of the Purvamimamsa, 
it is understood that the first aphorism sets out to show that 
the entire Veda intends its own sense and that there is occa- 
sion to inquire into dharma alone, but not to premise.an 
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inquiry inte the sense of the entire Veda, Now, from the 
capacity of such words of the commentary as ‘Inquire into the 
the Veda’ there is understood the inquiry into the entire 
wense of the Veda. Not so; for the opinion underlying that 
is not understood by you. Indeed, the commentator, after 
mentioning the established nature of dharma in respect of its 
general character and the disputes in vespect of its particular 
nature, states the prima facie view that, since obeisance 
to the caitya (sacred fig tree) etc. arc dbarma, only the 
statements of the Buddha etc. are to be inquired into and 
thus introduces the aphorism stating the final position, after 
giving out its meaning: “Causing the inquiry into the Vedic 
texts, for the sake of dharma, in order to show that the 
Veda intends (its own) sense and that there is occasion 
for inquiry, Jaimini made the aphorism ‘Then, therefore, the 
inquiry into dharma’. Therefore, from a consideration of 
what goes before and after, it is ascertained that what is 
intended by the commentator is the inquiry into dharma 
alone. And this is the meaning of the aphorism: immediately 
after the study of the Veda, since the Veda which intends 
(its own) sense is the cause of inquiry, there should be 
undertaken the inyuiry into dharma. yen here, when by 
the word ‘atha’ is mentioned the antecedence of the study of 
the entire Veda und by the word ‘atah’ there is stated as the 
cause the entire Veda intending (its own) sense, that which 
results as what is premised is only the inquiry into the sense 
of the entire Vedas, because of the discrepancy otherwise 
between the result premised and the cause; though this be 
s0, yet it is understood that the inquiry into the sense of 
part alone of the Veda is intended by the aphorist who in 
premising (the inquiry) abandons the word ‘Veda’, and uses 
the word ‘dharma’. Andit stands to reason that dharma 
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alone is what is inquired into. For, in ordinary experience, 
that which is doubted and is fruitful is the subject of inquiry; 
and dharma is subject to doubt, since it is established in ita 
general nature in worldly usage, and since there is disagree- 
ment among disputants in respect of its particular nature, 
whether it is performance of agnihotra or worship of the vaitya 
etc; and as instrumental to the happiness sought by men it 
is fruitful; hence it is fit for inquiry. As for tke sense of 
the Veda, it is not established in its general character, prior 
to the declaration of the authoritativeness of the Veda. For 
the same reason it isnot disputed about in respect of ita 
special character. Nor is it understood to be instrumental to 
a human goal. How, then, is there for it the fitness to be 
inquired into? Nor may it be said ‘Is is only of the sense of 
the Veda, such as agnihotra, that establishment by inquiry 
is admitted even by you’; for (the inquiry into these) is 
admitted as prompted only by their character of dharma (not 
the character of Vedartha). Nor is there the said defect of 
diecrepency; for, what is inquired into, i.e. acts of dharma 
like agnihotra, being by chance the sense of the Veda too, 
the discrepancy is remedied. Therefore, the first aphorism 
has for purport the inquiry into dharma alone. 

XXXI. Similarly, cven the second aphorism ‘Dharma 
is that sense (of the Veda) which is characterised by injunc- 
tion’? makes known the inquiry into the sense of a part alone 
of the Veda. Here, from the express sentence ‘ What is 
characterised by injunction, that is dharma’, the aphorism has 
for purport the definition of dharma: and by implication, 
there is the statement of the means of valid knowledge; thus 
say the Prabhakaras. The followers of the Vartikakura sey 
that, on the construction ‘What is dherma, that is what ia 
4PM, 15,9 
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characterised by injunction’ the mention of the means of 
valid knowledge is primary and that the definition of dharma 
is by implication. Hore, on both views, if the entire Veda 
taught dharma alone, then it should have been said ‘Dharma 
is that which has the Veda as its means of valid knowledge.’ 
It is understood, however, that the aphorist in saying 
‘characterised by injunction’ holds part alone of the Veda to 
have dharma for purport. 


XXXII. Be it thus: the use of the word ‘injunction’ 
is not for thc sake of making known that part (alone) of the 
Veda has dharma for purport; but it is for the sake of indi- 
cating that the artha-bhavana (fruitful productive operation) 
consisting in human effort culminates in a human goal. It 
is thus. There is whut is called bhavana (productive opera- 
tion) associated with the three elements—what is to be 
accomplished (bhavya), the instrument (karana) and the 
modus operandi (itikartavyata); for it bas been said by the 
Preceptor Bhatfa that bhavana is that which is perfect with 
the three clements—what, wherewith and how. And that is 
of two kinds—artha-Lhivani and éabda-bhavana, Of these, 
human effort is artha-bhivan3. Some say that suffixes like 
lib, as qualified by the throe elements, are themselves éabda- 
bhavand. That hus been said: ‘The sufiix that is complete 
with what is required, viz. the what etc., is capable in 
respect of injunction; the text which prompts through that 
is called codanié in this sastra’ *. Others say that the 
operation of suflixes like lin, consisting in the prompting of 
the person, is Sabda-bhavana. Yet others say that the attribute 
of suffixes like lin, consisting in the capacity to prompt the 
person, is dubda-bhivana- In all three forms of éabda-bhavans, 
( Slokavartika, p, 45 
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itis only the artha-bhavavd, of the nature of human offort, 
that should be understood as what is to be accomplished; the 
instrument is but the cognition which gives knowledge of 
the éabda-bhavana; the modus operandi is the cognition of 
arthavidas etc-, eulogistic or condemnatory. Nor is it that 
there is no word expressing éabda-bhavans; for, of what 
terminatos in suffixes like lif, though it denotes artha- 
bhavans (human effort) through the genera! verbal character 
(akhyitatva), yet in its special character as optative ctc., 
there is udmitted the denotation of gabda-bhavand too. ‘That 
has been said: ‘Lin ete. certainly denote anothor, the abhidha- 
bhavana (i. c. Sabda-bhavana) (too): the other, however, 
i. artha-bhavani, is understood from all verbal forms’ 1. 
‘They certainly denote the abhidha-bhavana too’—this is the 
construction. Now, in the words ‘Its instrument is the know- 
ledge of the relation’, the knowledge of the relation of ond and 
means us between heaven and the sacrifice has becn said to be 
the instrumont, by Mandanicirya; therefore, instrumentality 
does not belong to the cognition that gives knowledge of the 
Sabda-bbivand; if this be said, no; for both are instruments, 
since two instruments are seen in ‘pierced by the band with 
the arrow’ etc. and since the cognition of the sabda-bhivana 
ia equipped with the characteristic of instrumentality, in 
es much as its definition is that the instrument is that cause 
of what is to come about which is favoured by the modus 
operandi; and since the cognition of sgabda-bbivani, being 
favoured by the cognition of culogy etc-, is the cause of what 
is to come about, viz., human effort, because it is a prompting 
cognition, why should it not be an instrument? This dabda- 
bhavana possessing the three elements, while prompting a 
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person in respect of what is to be accomplished by itself, i. e, 
the artha-bhayana consisting in human effort, is called codana ; 
for the word ‘codana’ comes from the root ‘end’ meaning ‘to 
prompt’. And this codant-prompting does not result nnlesa 
the artha-bhivant has a human goal for content, since man 
does not engage in activity in respect of what is not a human 
goal, ‘Now in“ynjeta (he is to sacrifice)”, in the case of the 
artha-bhavani understood from the lin-suffix, it should be said 
that the sense of the stem (j. e. the act of sacrifice) is what is 
to be accomplished, since it is most proximate, being conveyed 
by the same word; and thatis of the nature of exertion 
(which of itself is not a human goal); how, then, can it be 
that the artha-bhavana hasa human goal for content?’ If 
this be asked, it is enid (in reply): it is because of this same 
unintelligibility that we abandon the sense of the stem and 
assume heaven, the qualification of the eligible pereon, though 
conveyed by a different word, as what is to be accomplished. 
And thence result the three elements of the artha-bhavant, 
viz., heaven etc., as what is to be accomplished, the sense of 
the stem (i.e., the act) as instrument, and the fore-sacrifices 
etc.,as the modus operandi. Thus, therefore, in order to 
indicate of the artha-bhivani that it culminates in a human 
gonl, there ia the use by the aphorist of the word ‘codana’ 
signifying the sense of prompting, but not in order to indicate 
that a portion alone of the Veda has dharma for purport, 


XXXII. This is unsound; for even if the word ‘Veda’ 
had been used in the aphorism, there would be established in 
the case of artha-bhivanas, their culmination in a human 
goal. It ia thus. In ‘One’s own Veda is what is to be studied’ 
the function of the tavya-sufflx (is to be’) is abda-bhavana. 
And that, being related to what is to be accomplished, viz., 
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the artha-bhavana consisting in human effort whose content 
is study, haying for instrument the cognition relating to 
(the Sabda-bhivana) itself, and having for modus operandi 
the cognition of arthavadas etc. relating to such fruit of 
study ag the stream of ghee (flowing as food for one’s fathers), 
originates the artha-bhivan® consisting in human effort, 
which has study for its instrument, is related to one’s own 
Veda as what is to be accomplished, and bas for modus operandi 
such things aa facing the east. Here, the éahda-bhavana, being 
incapable of originating that artha-bhivan’ unless one’s own 
Veda that is to be accomplished is the cause of generating fruit- 
ful cognition, posits indirectly, in the case of the kratu-bhava- 
nig denoted by words like lin present in one’s own Veda, that 
they relate to heaven etc. Therefore, even from the capacity 
of the injunction to atudy, it is established of the Veda that 
it declares bhavans whose content is some distinctive fruit; 
hence since the sense intended resnits even from the use of 
the word ‘Veda,’ not for that purpose is the use of the word 
‘codant’ needed in the aphoriem; on the contrary, for you 
who say that the entire Veda has dharma for purport, that 
(word) is certainly a hindrance; for, when the word ‘codanw’ 
is ueed, there may be the donbt that dharma is the purport 
of injunctive texts alone, not of the others, the Vedinta texts 
but that there have some other sense as purport; similarly 
even in the case of injunctive statements in ordinary experi- 
ence it may be doubted that dharma is the purport ; to exclude 
both of these (doubts) it follows that in your view, the word 
‘Veda’ alone should have been used in the aphorism. If it be 
said “By him who premises the inquiry into dharma in 
immediate succession to the study of the Veda nnd says 
“characterised by codana” Vedic injunction alone is understood 
to be intended,’ no; for,in the first aphorism, there is not 
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the specific qualification ‘in immediate succession to the 

atudy of the Veda’; for, in conformity with this (second) 

aphorism, there is the contingence of the esaumption there 

too of immediate snecession to all injunctions. Nor is undue 

extension remedied by the word ‘Veda’ occurring in the Veda- 

section, in the aphorism ‘The Vedas, seme say, are of recent 

date etc.’; } for the Veda-section is too far removed (from 

this aphorism), Therefore, becanse of the view of the apho- 
rist, the commentator, and the anthor of the Vartika, that 
the nse of the word ‘codana’ is for excluding (ihe possibility 

of) the Vedintas having dharma as purport, it follows that 
the Vedaintas have Brahman alone as purport. Nor becanse 
of the Bhasya-statement ‘Its sense is, indeed, seen to be the 
imparting of knowledge about ritnal’ is it established that the 
entire Veda has dharma for purport; for, this general state: 
ment of the Bhasya has to be ascertained in conformity with 
the specific statements occurring under the first and second 
aphorisms. Indeed, that Bhitsya-passage, on a consideration 

of what goes before and after, stops merely with the Veda 
having 1 nense;: therefore, it excludes non-conjunction, con- 
sisting in not imparting knowledge of ritual, but not the 

conjunction with another, consisting in imparting knowledge 

of Brahman. 


XXXIV. Now, from the aphorism ‘Since scripture is 
for tho snke of ritual, there is Futility of what is not for that 
purpose '” there is futility of what is unconnected with 
ritual; if this be said, notso. Futility, now, is not the non- 
existence of (any) denotation ; for, the denotation ia shown 
in the Rhisys-passage “Even, thus, they restate an existent 
1 PM, I, 1,37, 
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thing.’ Nor is it the non-existence of fruit; for though in 
the case of arthavadas like ‘He howled’ there is no fruit in 
the absence of syntactical unity with an injunction, in the 
case of the Vedantaa the declared fruit cannot be got rid of. 
Hence it is that in this section (of arthavidas) there are cited 
only arthavadas occurring in the ritual contexts, but no 
Vedanta-text whatever is cited. Thns therefore it is eata- 
blished according to the Bhitta system that the Vedantes 
have a purpose not (elrewhere) accomplished, 


XXXV. Now, the Prabhnakaras, however, state the 
commencement ef the sastra thus, The injunction to 
study does indeed enjoin inquiry; and that, being expec- 
tant of one’s own Veda culminating in fruit, would only 
enjoin the inquiry into the Veda, not the inquiry into 
dharma. Nor is it that there is no knowledge in general 
in respect of the sense of the Veda; for, in the case of 
him who has studied the Veda with its subsidiary disciplines, 
there does exist a superficial knowledge of its sense. Nor 
does there not exist conflict about the particulars; for in 
‘He who desires cattle is to sacrifice with the udbhid’ etc., 
there is doubt as to the specific charactor of the statement, 
auch ss whether in respect of him who desires cattle (as the 
anbject) the sacrifice is enjoined (ax predicate) or whether in 
respect of the injunction of the sacrifice (as the subject), the 
desire for cattle is (predicated as) the qualification. There- 
fore, for the section ‘Then,therefore, the inquiry into dharma’? 
the content is the inquiry into the sense of the Veda. The 
doubt is whether that is to be undertaken or not. It follows 
first that it is not to he undertaken, since there is no pramina 
on which it is based. If it be said that inquiry is based on 
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scripture, no; for scripture, being subsidiary to the injunc- 
tion to teach, cannot intend its own sense. If it be said that 
scripture cannot possibly be subsidiary to teaching, since 
there is nothing which makes this application (of principal 
and subsidiary), no; for, subsidiarinets due to being the 
prompted cannot be avoided. Study, since its practice is 
prompted by the injunction to teach, becomes subsidiary to 
that; and that study consisting in utterance has to be 
brought about by one’s own Veda which is to be uttered; 
thorefore, the injunction tu teach, which prompts study, 
prompts also scripture, which is its auxiliary; and since 
being prompted, it is a subsidiary, it does not intend its own 
sense. If, then you think, ‘Not merely because of being 
prompted is there subsidiariness, since being prompted is 
possible even in the case of an auxiliary (like ddhana, the 
ceremonial kindling of fire) which is not a subsidiary; theres 
fore, there is no failure of intention in respect of its own 
senso, as in the case of mantra texts used to counteract poison 
etc.,’ then, we make out in another way the failure of inten- 
tion in respect of {its own) sensc. Since, in the injunctive 
text about one’s own Veda, an unsecn regult is declared by the 
tavya-suilix, therc is understood of onc’s own Veda subsidia- 
viness to that (aptrva). Though for study prompted by the 
injunction to teach thero results subsidiariness in reapoct of 
teaching too, since in the case of the fore-sacrifices ete.» 
promptcd by the sacrifice, there is scen subsidiariness to the 
sacrifice, yet it is not possible to do away with the primarily 
understood subsidiariness to the unseen result. And there- 
fore since in the case of one’s own Veda, the subsidiary to an 
unseen result, there is failure of intention in respect of (ita 
own) sense, the inquiry into the sense of the Veda is not to 
be commenced. When this prima facie view results, we 
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(Prabhakaras) state the final position (thus). The subsidiari- 
ness of study to teaching, on the strength of being prompted 
(by the latter), docs not stand to reason; for, in the case of 
the ceremonial kindling prompted by the subsequent sacrifice, 
there is not scen subsidiariness thereto; in the caso of the 
fore-sacrifices ete, subsidiarincss is established by such 
evidences of application as prakarana; here, however, there 
is no such evidence, That study is for the sake of an unseen 
result is not, however, an obstacle to the intention of sense; 
for, the unscen result being donoted by the tavyarsuflix present 
in one’s own Veda, when there is the expectancy of » fruit 
(for that apurva), because of the unintelligibility of assuming 
what is unseen when a xccn (fruit) is possible, it is posvible to 
assumo that the fruit is the fruitful cognition generated by 
the capacity of one’s own Vedu. ‘Therefore, it is settled that 
there should be undertaken the inquiry into the sense of the 
Veda, which does intend ifs sense. And thus in the view of 
the Prabbakaras who thus premise the inquiry into the sense 
of the Veda, it is diflicult to make out that the Vedantas have 
% purpose not (elsewhere) accomplished. 


XXXVI. To this it is said (in reply). Though the inquiry 
prompted by the injunction tu study the entire Veda would 
have for its content only the sense of the Veda, yet because 
of the use of the word ‘dharma’ not explaincd otherwise, in 
the aphorism, the content comes to be (only) a part of the 
sense of the Veda. Not thus is there conflct with the injunc-- 
tion to study; for, since the injunction which is general in 
form functions distinctly in respect of the study of cach text 
and the inquiry into each text, its purpose is fulfilled even 
with the inquiry into a part of the sense of the Vedas; this 
is just as for the injunction ‘See colour with the sense of 
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sight’ the purpose is fulfilled with the perception even of 
(any one colour, say) blue colour. If, then, it be (said) that 
there is a limiting down there because it is impossible to 
perceive all coloars, here tov, even because it is not possible 
for one who is not non-attached and is (hence) ineligible to 
inquire into the Vedintas, let there be a limiting down (of 
the inquiry to the injunctive texts). Nor thus is there a 
contingence of limitation in respect of study too; for non- 
attachment is not there a condition of eligibility. And if 
the inquiry be not restricted, the use of the word ‘dharma’ 
would be unintelligible, since only the words ‘inquiry into 
the sense of the Veda’ should have been used. If it be said 
that in order to indicate (its being) the human goal, the 
sense of the Veda is itself designated by the word ‘dharma’, 
no; for, the word ‘dharma’ does not denote the sense of the 
Veda, since the word ‘dharma’ is applied by some even to 
what is not the sense of the Vedu, e- g., worship of the caitya 
(sacred fig tree) etc. If, then, you think “The word 
‘dharma’ denotes what is established by co-presence and co- 
absence to be the means to beatitude; aud since the sense of 
the Veda is the means to beatitude, the word ‘dharma’ 
applies thereto,” in that case, Brahman which is of the (very) 
nature of beatitude is not denoted by the word ‘dharma’ since 
instrumentality is absent therefrom. Therefore, inquiry into 
@ part (alone of the sense of the Veda) should be admitted, 
If not, in order to include Brahman too, the words ‘sense of 
the Veda’ should be used in the aphorism. Nor may it be 
esked bow there can be the inclusion of Brahman which is 
not apprehended even in its general nature; for, in the case 
of him who has studied the Veda with the subsidiary dis- 
ciplines, there is, of Brahman too as of dharma, a superficial 
apprehension prior to inguiry. And therefore, because of 
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the absence of the words ‘the sense of the Veda,’ the first 
aphorism has for content the inquiry into dharma alone. 


XXXVII. Similarly, even the second aphorism, whose 
purport is definition, bas dharma for content, and does not 
have for content the sense of the Veda. A definition indeed has 
the object of refuting the delusion of the contingence of what 
ie defined elaewhcre (than where the definition applies), Here, 
if dharma be what is defined, there is refuted the delusion of 
its contingence in the worship of the caitya (sacred fig tree) 
ete., since some get the delusion of dharma in respect of the 
worship of the caitya ctc., and dispute about it. Now, even 
in respect of the sense of the Vuda, there are disputes, us to 
whether the sense of the Veda is characterised ly arthavida 
etc, or whether it is characterised by injunction; there- 
fore in order to refute these, definition may be stated; if 
this be said, then, the definition in the aphorism chould 
be stated in the form ‘The sense of the Veda is what is 
characterised by injunction’; for, if the word ‘dharma’ be 
used, the refutation of diapntes about the sense of the Veda 
would come to be what is not declared (in the aphorism), 
If it be said that the word ‘dharma’ has been used only 
with the intention to signify the sense of the Veda, no; 
for, the former does not denote the latter. Nor does the 
word ‘dharma’ secondarily imply the sense of the Veda; 
for in wholly exclusive implication there is the contingence 
of the sense of the Veda being what is not dharma; for, 
in the case of the bank ete-, which are other than the denoted 
and are secondarily implied, it is seen that they are not (what 
ig denoted, such as) the Ganges. Even in non-exclusive 
implication, what is the form of the statement? Is it ‘That 
which is characterised by injunction is dharma’ or is it ‘That 
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which is dharma is characterised by injunction’? In both 
cages, there does not result the intention to declare the rense 
of the Veda; for there is no reason for the words ‘injunc- 
tion’ and ‘dharma’, denoting a part of the Veda and a part 
of its sense, to imply the entire Veda and its sense- Indeed, 
in (the statements) ‘That which is cognised by the sense of 
sight is colour’ and ‘That which is colour is cognised by 
the senee of night’, there is nok seen secondary implication 
of all perception and its objects. The non-existence of 
unintelligibility in respect of the principal sense is common 
to both (possible forms of secondary implication). 


XXXVIII. Then it may be said: “ As in ‘ That twice- 
born one, who, having caused the pupil to approach, teaches 
him the Veda togther with the liturgy and the mysteries, is 
called preceptor’,? this aphoriam has for purport the injune- 
tion of a name; and therefore, for the word ‘dharma’ 
though there is no denotation or secondary implication, 
there may yet be intention to declare the sense of the Veda”. 
That is not (so), since there is no benefit. Just aa the name 
‘preceptor’ is enjoined for the sake of an injunction in 
reapect of something else to be done; such as ‘He is to give 
& cow to the preceptor,’ not thus is there anything else to be 
done here, for the sake of which the name ‘dharma’ is 
enjoined in the case of the sense of the Veda. Even if the 
word ‘dharma’ be admitted to denote the sense of the Veda, 
it is not possible on your view to avoid (the defects of) the 
futility of the word ‘arthah’ present in the aphorism, the 
word ‘codani (injunction)’ having for purport the secondary 
implication of the entire Veda, and unintelligibility in the set- 
ting ont of the section. Nor are (statements) like ‘He who 
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desires to cast a spell is to sacrifice with the syena' excluded 
by (the use of) the word ‘arthah’ (since ‘arthah’ means @ human 
goal and casting a spell is not a legitimate human goal); for, 
if these too be the sense of the Veda, their exclusion is 
impossible, and if they be not the sense of the Veds, (their) 
exclusion results even throngh the word ‘dharma’. If it be 
aaid that the word ‘arthah’ restates the exclusion which is 
certainly established (by the word ‘dharma’), no, for, in that 
case, the futility continues. On the view, however, that the 
inquiry is into dharma, which is a part of the sense of the 
Veda, the object of the’ word ‘arthah* comes to be tbe establish- 
ment in the case of the hawk-sacrifice etc., characterised by 
prohibitory injunctions, that as non-artha (not contributory 
to the human goal) they are not dharma. Even though there 
is futility of the word ‘erthah’, how does the word the ‘codant’ 
come to have (as you allege) secondary implication for purport? 
If this be asked, it is said (in reply). Is it that there is some 
part of the Veda over and above injunctions or not? If not, 
then the meaning of the aphorism would be ‘That sense 
characterised by injunction is the sense of the injunction’; 
thence would result the identity of the defined and the defini- 
tion. If there is (some other part of the Veda), is that part of 
the Veda too significant or not? If significant, how can that, 
which is known through injunction, be the sense of the non- 
injunctive part? Even if that (part) be devoid of significance, 
how can the sense of injunctions be the sense of the Veda, 
which isa compound of two parts, significant and non-signifi- - 
cant? Therefore, it is not possible for you to avoid secondary 
implication of the entire Veda by the word ‘codana’. And the 
section would have to be set out by you thus: there being the 
donbtas to the sense of the Veds, whether it is characteriaed by 
injunction or characterised by arthavada etc., (it is settled) that 
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it is not characterised by arthavada etc, but characterised by 
codana. This setting out is unintelligible; for, prior to the de- 
claration of the authoritativeness of the Veda, even its posses- 
sion of sense is not ascertained. Though, in the first aphorism, 
non-authoritativeness is refuted as consequent on the injune- 
tion to study, there is not refuted the non-authoritativeness 
consequent on having a personal origin etc.; otherwise there 
would follow the futility of the string of subsequent aphoriama 
which declare authoritativeness. Nor may it be said that 
there is re-declaration for re-inforcement; for, there is no 
suspicion of lack of strength. If it be said that since even 
the suthoritativeness of the Veda falls within the sense of 
the Veda, there is declaration (of it) by the string of (subse 
quent) aphorisms, no; for in that case, authoritativeness 
being of the nature of what is existent, there is the contin- 
gence of the abandonment of the position that the Veda 
relates solely to what is to be done. Then, the first aphorism 
alone establishes authoritativeness, not any other string of 
aphorisms, if this be said, no, because of conflict with the 
Bhisya. The commentator: indeed, in commencing the 
second chapter, restates (what is past) in the words ‘The 
preceding is the chapter on pramana’ and shows (in the 
following words) that by the first chapter is established only 
the authoritativeness of the Veda: ‘Further, the sense of the 
Veda is what is characterised by injunction, not characterised 
by arthavida etc,’ If this alone were the sense of this (second 
aphorism), then there is the contingence of the non-com- 
mencement of the section about arthavidas and mantras; 
for, in this same aphoriem is refuted the capacity of mantras 
and arthavadas to give valid knowledge of dharma, If it be 
said thet the commencement of this section is to declare (the 
authoritativeness of mantras efc.,) in some other way, such as 
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by eulogising etc,, no; for the capacity to give valid knowledge 
of dharma being refuted even here, the prima facie view, 
consiating in their capacity to teach dharma, cannot arise 
there (and without a doubt and a prima facie view there 
cannot be an independent section). Thus, therefore, on & 
consideration of the first and second aphorisms, tbat part of 
the Veda which relates to what is to be done emerges as 
what is to be inquired into; and that is inquired into, not 
that which relates to the true nature of things. Therefore, 
since that part of the Veda which relates to the true nature 
of things has not had its purpose already accomplished, in 
order to inquire into that, the Uttaramimamei is to be 
commenced ; this is established. 


HERE ENDS THE SECOND VARNAKA. 


THIRD VARNAKA. 


1. Thus, from the purport of the (first) aphorism the 
commencement of the sastra (of the Vedanta) has been 
demonstrated (as necessary) in the two (preceding) varnakas; 
next is set out the commentary on the words (of that 
aphorism). 

2. When the purport has been ascertained earlier, it is 
easy to construe the words in that (light); therefore the 
purport was stated in the (preceding) two varnakas. 


8. Here, in the third varnaka, in order to strengthen 
(the conclusion about) the commencement of the distra, 
through commenting on the words of the aphorism, the 
senscs of the words ure inquired into. 

I. For the word ‘atha’ four senses are well known, on 
the strength of its application in the usage of elders, viz., 
immediate succession, what is begun (adhikira), auspicious 
invocation, and having a sense other than the sense of the 
present context- Of these, by the exclusion of the rest, 
immediate succession is accepted (as signified) by the word 
‘athe’. And that is obtained on the adoption of the etymo- 
logical sense of the word ‘jijiiasa’. Here, what is called 
‘adbikara’ is beginning. ‘The desire to know Brabman 
cannot indeed be begun whether as something to be done or 
as something to be taught; for, desire is generated solely 
by the attractiveness of the object; nor is it what is taught’ 
in every section. 

1L, Now, the word 4 
sense of inquiry, since it is used by the commentator and 


zsa' has the couventioually settled 
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others with the intention to mean inquiry; therefore, on 
the principle that the conventional drives out the etymolo- 
gical sense, the adoption of the etymological sense does not 
stand to reason; therefore. the word ‘atha’ too may have 
the sense of what is begun, since it is possible to begin on 
inquiry; if this be said, not so; for, the principle that the 
conventional drives out the etymological sense does not apply 
here. Itis thus. The significance of words is of two kinds, 
being divided into principal and non-principal. Of these, 
two--the conventional and the etymological—are principal, 
and two—loksand and gauyu—are non-principal. Words 
like ‘horse’ and ‘elephant’ whose meaning is learnt without 
dependence on the sense of the (component) parts, and solely 
through the usage of elders, have conventional sense. Words 
like ‘the four-faced one, the lotus-seated one’, which through 
the sense of the component parts denote u qualified sense, 
have etymological sense. The cognition of what is insepa- 
rable from the denotation is called lakgana ; the signification 
resulting from the association witb qualities implied, is 
recognised us gaupi; because of this statement, the word 
‘Ganga’ causing the cognition of the bank which is insepa- 
rable from its (own) denotation, has a laksani sense; the word 
‘lion’ applied to Devadatta because of his association with 
qualities like courage, basa gauna sense. Nor may it be 
doubted that in respect of words like ‘ pahkaja (mire-born)’ 
there is a fifth (mode of) verbal significance called yoga-rudhi 
(etymological-cum-conventional) ; for, there is no advantage 
in assuming # conventional sense there, as, even because of 
the extensive usage (of that word) in respect of the lotus, 
there results the exclusion of lily etc. (from the denotation) ; 
there is indeed seen in the case of the word go, though 
having many senses, the initial cognition of a thing 
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possessing a dewlap etc., because of extensive usage. here- 
fore, verbal significances are only of four kinds. This being 
the case, when a word has a conventional sense in respect 
of one thing and an etymological sense in respect of another— 
like the word ‘aja’ conventionally signifying ‘goat’ and 
etymologically the ‘seli’—, there, when it is said ‘See the aja’, 
the principle applies that the conventional drives away the 
etymological sense. Here, however, the word ‘jijiiisi’ does 
not have inquiry as the conventional sense; for, inquiry 
is not wholly distinct from the etymological sense, consisting 
in the desire to know. Indeed, the sense of the word ‘jijiiasa’ 
is not mere desire to know, but desire having for content 
knowledge that is to be accomplished by inquiry. The 
knowledge, verily, that is desired, is desired, as cognised slong 
with the content; for, desire is impossible in respect of an 
unknown content. And therefore thc knowledge, that is 
desired in respect of a cognised.object, is desired as having 
the fruit of uscertainment in respect of what is in doubt or 
the fruit of immediacy in respect of what is mediate. And 
since both of these are to be accomplished by the inquiry 
into praminus etc. the distinctive knowledge that is desired 
in respect of a cognised object, implies, as inseparable therc- 
from, the inquiry into pramanas. Therefore the word 
‘jijflasa’ hay been used by the commentator and others 
secondarily in respect of inquiry, but not in the conventio- 
nal sense, in which cuse the said principle would apply. 


Ili. Now, though from the words the desire be the 
principal, desire alone is not what is taught by the aphorism, 
since there is no fruit; but, by way of showing the know- 
ledge that is desired, it implics the means thereto. i.e. inquiry, 
which is included in the expressly stated (ijitasa), and that 
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alone is taught as the purport; therefore the word ‘atha’ 
is for the commencement of that one which is tanght as 
the purport, as among knowledge, inquiry and Brahman, 
which are principal in respect of the sense (as compared with 
the word); if this be said, not so. For, in that case, since 
there would not be through the word ‘atha’, by way of 
signifying immediate succession, the intimation, based on 
logical principles, of the particular person eligible, viz., he 
who possesses the four-fold means mentioned in the éastra, 
the inquiry that is enjoined as to be undertaken would be 
devoid of an eligible person (and hence) not capable of being 
carried out, Nor may it be asked “the very injunction of 
inquiry may, on the principle of the Visvajit (sacrifice), 
posit the variety of person eligible and culminate in appe- 
tency ; what (is the need) of the word ‘atha’ in the sense of 
immediate succession?” For it may easily asked (in reply) 
“Inquiry which is understood as having to be undertaken 
presumptively implies the commencement; what (is the need) 
of the word ‘atha’ in the sense of commencement of the 
inquiry?” If it be asked “Lhen, if both resuli on the 
strongth of the injunction (of inquiry), what is it that is 
determinative ?’ we say that because of being a cause demanded 
by the injunction itis only the intimation of the eligible 
person, by way of signifying immediate succession, that 
stands to reason. If without explicitly stating the particular 
eligible person through the word ‘atha’, you assume one on 
the principle of the Visgaiit (sagrifice), then, because of the. 
unintelligibility otherwise of the injunction of inquiry, it 
would be necessary to postulate eligibility generally for the 
three castes, und again through denying that assume eligi- 
bility (only) for him who desires release; thus there would 
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be prolixity. Better than this is it to intimate the particular 
eligible person even through the word ‘atha’, 


IV. Now, there is the said defect when there is a 
difference in time between the cognition of the injunction 
and the cognition of the particular eligible person; here 
there is no difference in time; rather is it that, (even) 
at the time of the cognition of the injunction, the 
injunction is cognised as qualified by the eligible person, 
in the form ‘He who desires release or he who desires 
Brahman-knowledge is to inquire’, through transforming 
into the fruit, on the principle of ratri-sattra, the release or 
Brahman-knowledge occuring in the artha-vida; therefore 
there is no prolixity, consisting in denial after postulation ; 
if this be soid, this must here be stated: does the sustra of 
inquiry have a particular (class of) eligible person or does 
it have all three castes as eligible persons? On the first 
alternative, the cognitions are with a difference in time, 
in that the injunction as cognised relates as a general rule to 
all three castes and that, subsequently, on the atrength of the 
arthavida it relates toa particular class among the three 
castes, i. e, those who desire release; hence the said defect (of 
prolixity) is difficult to avoid. Now, even on your view, 
eligibility being contingent for all on the strength of the 
injunction, since the particular eligible person is intimated 
by the word ‘atha’, the denial after postulation is difficult to 
avoid; if this be said, no; for, the word ‘atha’ intimates 
through logical principles, only that eligible person who is 
mentioned in the context of the injunction to hear and who 
possesses the four-fold means- 


¥. On the second (alternative) too, is it because of the 
feuit or because of the injunction that the éastra, bas all as 
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cligible persona? Not the first; for, there docs not exist in 
all a secking for tho fruit, consisting in Brahman-knowledge. 
Nor may it he asked ‘How is it there is non-existence of 
seeking in respect of Brahman-knowledge which is of the 
nature of the intuition of true happiness?’. For, since even 
the mind is dissociated from Brahman-knowledge, there is 
declared the removal of the attachment to all material objects, 
And that removes together with their means all grades of 
happiness beginning with universal empery and ending with 
Brahmaloka, each (subsequent grade) of which is declared (by 
scripture) to be superior to the preceding one. Therefore 
the man in the street. who thinks ‘Brahman-knowledge is 
not a human goal, since it removes supreme happiness, in the 
same way as disease etc., does not seek Brahman-knowledge, 
but turns away from it, on the contrary. Brahman-know- 
ledge is a human goal, since it is the cause of unexcelled blias, 
like dharma; and its being the cause (of that) is established by 
Sruti; if this be said, even thun, it does not stand to reason to 
abandon material objects, the means to seen happiness, and 
desire Brahman-knowledge, the means toa happiness that is 
(merely) heard of. That has beon said: ‘If this bliss is 
declared by sruti and not directly experienced by 8 means of 
valid knowledge, then, that has not the capacity even to dull 
the desire for happiness from material objects’.? Now, since 
the bliss that can be accomplished by attachment to all 
material objects (whatsoever), results (even) from Brahman- 
knowledge alone, for the sake of permanent satisfaction; 
Brahman-knowledge may be desired, to the abandonment 
of material objects ; if thie be said, no; for, in the case of the 
vulgar, even when satisfied, there is seen aversion to the 
loss of the material object. And thus fools say: ‘Lo, hard it ia 
tSambandbavictika, v- 48 
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{to reflect) why creation was not such as to allow constant 
capacity to enjoy, non-satiation, and non-diminution of 
objects of enjoyment’. That release, however, does not equal 
even a fragment of the happiness from material objects— 
this is there opinion. And to this cffect they cite the song 
of the man of attachment: ‘He desires rather the life of a 
jackal in this desolate Byndavana, but never release, where 
there are no objects (of enjoyment), O Gautama’. 


VI. Now, let there then be the second alternative that 
because of injunction the Sistra has all as eligible persons, 
For, this injunction to study, which has a seen fruit, func- 
tions up to the understanding of the sense, and causes the 
undertaking of inquiry too, for the sake of the origination 
of (its own) fruit. And thus, since for the injunction to 
study, there is eligibility for the three castes, it stands to 
reason that there is a similar character even for the inquiry 
prompted thereby. Though inquiry is not the content of 
the injunction to study since reading alone is the sense of 
the stem, nor is auxiliary thereto since reading results even 
without inquiry, yet in order that the injunction to study 
may culminate in its {ruit, inquiry comes to have the character 
of being prompted by that injunction. This is just as in 
‘He is to pound the rice-grains’, though the injunction is 
intelligible even with a single act of pounding, yet for the 
sake of the resulting of the fruit consisting in the generation 
of rice (from the paddy), the repetition of pounding, which 
in neither enjoined nor even an auxiliary to the enjoined, 
is prompted by the injunction. Therefore since of the 
injunction to study the fruit is the ascertainment of sense, 
accomplishable by inquiry, it follows that in respect of the 
astra there is eligibility for all. 
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VII. This ia not sound. The knowledge of the sense, 
as the seen fruit of study, does it result from co-presence and 
co-absence? Or is it part of the sastra, because of being 
enjoined in respect of that (as subject)? Or is it obtained 
(presumptively) through the capacity of the injunction to 
culminate in fruit? Even on the first (alternative), the 
ascertaiment of the sense is not the fruit of study, since 
ascertainment does not arise from mere study or from that 
as accompanied by repetition. If that arises through inquiry, 
it will be the fruit of inquiry alone, not of study. If the 
superficial cognition of sense be the fruit of study, then 
inquiry cannot be what is prompted by that (i.e the injunc- 
tion to study), since that (fruit, i. e. superficial cognition) 
resulis even from the study of the Veda with the subsidiary 
Aisciplines. 


VIII. Now, Jet there then be the second alternative 
that it (the fruit) results from the éastra, on the strength of an 
injunction. Itis thus. By the tavya-suffix in ‘adhyetavyah 
{is to be studied),’ its function, the sabda-bhivans, is expressed 
in the form of an injunction. And that éabda-bbavann, 
while originating artha-bhfivans, posits, os what is to be 
accomplished, a human goal, i. e, the knowledge of a fruitful 
sense. Thus, since there is obtained something else as what 
ig to be accomplished, study, which is conveyed by the same 
word (as the injunctive), comes to be instrumental (to the 
former). If study itself were what is to be accomplished, theri 
there would not result even your view that the learning of 
the letters is the fruit. Therefore, the knowledge of the 
sense, which is what is to be accomplished, will, on the 
strength of the injunction (to study), be the fruit of study 
which is the instrument. Hven this is not intelligible. 


Ill, ix} THIRD VARNAKA 285 


‘When by the tavya-suffix which signifies the object (here, 
the Veda), it is possible to express what is to be accomplished, 
consisting in the attainment (i. e. learning) relating to one’s 
own Veda, which is the object, it is impossible to assume 
something else as what is to be accomplished. How is it 
possible to abandon ‘study’ which is conveyed by the same 
word and assume as what is to be accomplished the attainment 
of one’s own Vedas, which is conveyed by a different word 
and ia (thus) remote? If this be asked, no; for, one’s own 
Veda being the sense of the tavya-suffix which signifies the 
object, in tespect of the bhivand that is the sense of the suffix, 
that (Vedas) is more proximate than study, which is the sense 
of the stem. 


1X(a). Nor is the third (alternative possible); for, the 
apprehension of letters is alone the fruit of the injunction 
to study- 


1X(b), Now, since the apprehension of the letters is 
not of itself a human goal, since the fruitful knowledge of 
sense is not admitted by you to be the fruit of the injunction, 
and since there is no other fruit relating to the object-causal- 
correlate, there is the contingence of abandoning the prin- 
cipal character of the object, on the analogy of the flour, and 
assuming, that one is to accomplish heaven by the study of 
one's own Veda ; better than this is (it to assume) knowledge 
of the sense us the fruit of the injunction, on the principle 
that when a seen (fruit) exists, an unseen is not to be 
assumed. Indeed, escertainment of sense is possible merely 
from the study of the Veda with the subsidiary disciplines ; 
for Grammar, which is the causo of the knowledge of senee, is 
also one of the subsidiary disciplines. Nor thus is there 
the futility of the sastra of inquiry; for that is required to 
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remedy the conflicts realised in the cognised sense. There- 
fore, knowledge of a fruitful sense, which is a human goal, 
ia the fruit of the injunction, pot the apprehension of the 
letters, 

IX(c). If this be seid, not so; for, as the cause of the 
knowledge of sense, the apprehension of the letters too isa 
human goal; for seeking by men is seen even in the case of 
cows etc, which are the causes of the fruit, viz., milk etc, 
If it be said that, if the injunction were exhausted with the 
apprehension of the letters, the knowledge of the sense would 
be due to chance, no ; for, knowledge of the sense is prompted 
by the fruit (i..e. apprehension of the letters), Knowledge of 
the sense is not indeed prompted by the injunction ; for, in 
the cuse of trustworthy worldly statements, it is seen that 
they cause knowledge of a fruitful sense (even) in the absence 
of an injunction. Nor may it be asked ‘Since there is (thus) 
no difference of the apprehension of letters from study, how 
can there be the relation of cause and effect between them ?’; 
what is called the attainment (learning) of the letters is un 
attribute of the letters, which is called (their) capacity to be 
pronounced (by the pupil) independently; study, however, is 
the functioning of speech and mind for that purpuse; thus 
there is a difference. If it be suid ‘Thus, then, since study 
being the cause of the apprebension of letters is established by 
co-presence and co-absence, the injunction is futile’, no; for, 
like pounding etc., it has the purpose of a restriction for the 
sake of the origination of the unseen result (adrsta). Nor thug 
ig there the abandonment of tho possession ofa seen result; for 
the unseen result from the restriction is admitted only as 
inberent in the attainment of the letters, which is the seen 
result; the principle that when a seen (result) exists, an 
unseen is not tu be assumed hag for content the (assumption 
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of an) independent unseen result; even by you who say that 
knowledge of sense is alone the fruit, the character of a res- 
trictive injunction is admitted. Nor may it be asked ‘when 
reason is equally balanced (between both) why this partiality 
for the apprehension of letters alone (aa the fruit)? On the view 
that a fruitful knowledge of sense is the fruit of the injunc- 
tion to study, when there is eligibility for a certain person in 
respect of a certain rite, by him there would be study of the 
texts, relating to that alone, not the study of other texts, 
since in their case there is not the fruit of appetition etc. 
therefore there would not result the study of the entire Veda, 
On our view, however, the attainment of the entire Veda is 
useful in recitation for expiatory purposes and so on, 


X. Now, study should be enjoined with reference to 
knowledge of sense 2s the qualification of the eligible person, 
since injunction devoid of eligibility is impossible. Even if 
it be enjoined with reference to the attainment of the letters, 
only he who desires that attainment would be the eligible 
person; if this be said, no; for if the word be not uttered as 
preceded by the intention of the knowledge of sense, purport 
will not be established for the text; for, in ordinary experi- 
ence, purport is seen in the word which is uttered with the 
intention of the knowledge of sense. Nor may it bo said ‘Let 
there be no injunction, even aa in ordinary experience;’ for, 
here, there is not, as in that (ordinary experience) the desire 
that brings about the utterance of the word. Then it may be 
seid: ‘On the analogy of the Visvajit, let him who desires 
heaven be assumed as the eligible person ; or elge, since in the 
text of the Vajasaneyins, “1 have attained brahmacarya” ate., 
the investiture (with the eacred thread) belongs to the 
context, it may be assumed on the evidence of the context 
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(prakarana) that he who is invested is the eligible person.’ 
That is unsound; for, when there is an eligible person, i. e- 
he who desires the seen fruit consisting in the knowledge of 
the sense, the assumption of any other is impossible. And 
thus, the injunction resulta: he who desires knowledge 
of the sense is to achieve knowledge of the sense through 
study. As for the injunction ‘He is to achieve knowledge of 
the sense through inguiry’ that is presumptive, for, when 
conflicts are not remedied by inquiry, ascertainment of the 
sense does not arise. (Hence) knowledge of the sense is alone 
the fruit, . 


XI. This is not sound. When, on the strength of the 
injunction, the apprehension of letters alone has resulted, 
ia it assumed that by the person who has studied Grammar 
the sense of the Veda too, like the sense of worldly statements, 
is known of itself, and this knowledge said to be the fruit? 
Or is it because of an injunction having as subject bim who 
desires knowledge of the sense? ‘The first of these, we 
acknowledge. The second is unintelligible; for, the sense of 
the Veda not being known prior to study, desire is impossible 
even in the case of the knowledge which is qualified by that 
and not (already) known, If it be said that the sense of the 
Veda is known by the inference ‘The Veda has sense, since 
it is verbal testimony, like the statement ofa trustworthy 
person’, then even because of being established by the 
inference, knowledge of the sense of the Veda would not be 
desired, The senue of the Veda, though inferred in reapect of 
its general nature, is not cognised in respect of special forms 
like the egnihotra; if this be said, ther, how can even that 
knowledge, which has agnihotra etc-, for its uphere and is not 
(already) known , be desired? If agnihotra ete, be known 
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even from the teaching of a father etc., the futility of desire 
(for that knowledge) stands as before. If then it be said that, 
since knowledge through (such) teaching is non-authoritative, 
ascertained knowledge is desired, the desire for sacertained 
Knowledge is not possible, where non-authoritativeness has 
been ascertained, since the sense is 8 mere delusion; where 
however, non-authoritativeness is euspected, there is need 
only for inquiry into that, not for stady. Then you may 
think: ‘It is only for the sake of inquiring into the authori- 
tativeness of knowledge through teaching that there is study 
of the Veda and the inquiry into its sense, since the Veda ia 
the basic evidence for that (teaching).’ Thus, then, let know- 
ledge of the sense be somehow the qualification of the eligible 
person ; yet an injunction in respect of that (qualification) as 
subject does not stand to reason. The specific cognitions of 
the sense of the Veda, do they in their specific form stand as 
the subject of the injunction of study, or in their general 
form? Not the first, since that is impossible simultaneously 
{for all the specific cognitions). On the second (alternative), 
for the word uttered with the intention of the sense alone (in 
general), purport would be in respect of that alone, not in 
respect of the specific cognition of the agnihotra etc, If, 
then, though on the strength of the injunction there be 
purport in respect of the bare (general) sense, purport be 
assumed in respect of a specific sense, in conformity with the 
capacity of the sentence, then, the injunction would not be 
the cause of purport in respect of that. Further, even if 
there be somehow an injunction with that (specific sense) 
as the aubject, knowledge of the sense does not reault sa a 
seen fruit from study alone, since that is not seen. Now, 
if the Veda be not uttered with knowledge of the sensa aa 
the intention, it would have no- purport in respect of ite 
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own sense, becanse of the non-existence of the csuse of 
purport; if this be said, not so. First, the atterence of the 
hearer is not the cause of purport, since that does not exist 
in ordinary experience, Nor (is that cause) the utterance 
of the speaker, because of the contingence of the non-existence 
of purport in the Veda which is of non-personal origin. Now, 
even thus, the Veda could not declare sense, because of the 
non-existence of the cause of the declaration (of sense); viz., 
utterance with (the sense as) the intention; if this be said, 
no; for, it is of the nature of the word to declare (sense). 
Then, the utterance of words, in the world, with the know- 
ledge of the sense as the intention, weuld be futile; if this 
be said, no; for, that is for the sake of remedying the obstacle 
called doga caused by the relation (of the word) toa human 
being. Now, even if the Veda have the capacity to declare 
sense, it has not the capacity to give knowledge of it, since 
knowledge is dependent on purport, and purport; which is 
a human attribute, is here impossible; if this be said, not 50; 
for, purport, being capable of being known by the six kinds 
of marks, is an attribute of the word, not an attribute of a 
human being; this will be stated under the aphorism on 
harmony. Thus, therefore, since the injunction to study 
does not function up to the stage of the fruit, knowledge of 
the sense, it does not follow from the injunction that for the 
Sastre of inquiry there is eligibility for all. 


XII. Now, in the case of the injunction to study you 
do not admit eligibility for him who desires knowledge of the 
sense; and no other (ground of) eligibility is declared ; 
therefore non-study slone would follow. To this, the’ 
Prabhskaras say (thus): the injunction’ to study does not 
need an independent eligible person, since the performance 
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of ita content (i.e. study) resnits as prompted by the injunc- 
tion to teach. Nor may it be asked ‘An injunction indeed 
causes the performance of its own content or of what is 
subsidiary thereto; and study is neither the content of the 
injunction to teach, nor a subsidiary thereto; then, 
how is the performance of that caused by that (injunction) ? 
For, in the case of the ceremonial kindling (adhana) though 
neither the content (of the injunction) nor o subsidiary 
thereto, the performance is caused by the subsequent in- 
junctions of optional rites. 


XII. This snswer given by the Prabhskaras is un- 
intelligible, It is thus, Even tho injunction to teach 
certainly does not have a declared eligible peraon; for, in 
‘Let bim invest a brahmin eight years old, let him teach that 
one,’ it isnot declared that he who desires to become & 
teacher (is to do that). How, then, is study prompted by 
that (injunction)? If the eligible person be assumed there 
and study be (then) said to be prompted by that (injunction), 
then, let us assume an independent eligible person in respect 
of study, because of parsimony; prompting by an injunction 
relating to oneself is indeed more consistent with parsimony 
than prompting by an injunction relating to another. Then 
you may think that when even by the assumption of an 
eligible peraon in one case, performance prompted thereby is 
possible in respect of the other, there is prolixity in assuming 
that (eligible person) in respect of both; then, why do yon 
not assume the eligible person in respect of study itself and 
say of the other that it is prompted by this (study)? If, 
because of study resulting even from the reading of whist ia 
written, the injunction to study does not prompt an enjoined 
teaching, then, since teaching results even from non-enjoined 
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study, devoid of (the pupil) facing east etc., the injunction to 
teach would not bring about the enjoined (type of) study, 
Then it may be said: in the words "The pure one, facing the 
east and pavitra in hand, is to study’, the pupil's facing 
east etc. are declared as subsidiaries to study; it is similarly 
declared in connection with teaching too, in the words ‘He 
ig to teach him who faces east and has o pavitra in hand,’ 
that facing east etc., are qualifications of the pupil; hence it 
prompts only the enjoined (type of) study. Then, since there 
exists condemnation of the (mere) reading of what is written, 
in the words ‘He who reads in a sing-song fashion or fast or 
shaking his head or what is written, he who knows not the 
sense and he whose voice is low, these six are the worst of 
pupils’, and sincain the words ‘Study the Veda under 9 
teacher’ there is a restrictive injunction of the dependence of 
study on a teacher, why should not the injunction to study 
prompt teaching ? 


XIV. Then it may be thought that in ‘Study under a 
teacher’ the meaning of the text is ‘Study as prompted by 
the injunction to become a teacher’, since teacher-ship comes 
into being (only) subsequent to teaching; that is unsound; 
for, in the words ‘Since that (investiture) is the second birth, 
he is the teacher (acirya),’ teacher-ship (Aciiryatva) is declared 
(to result) merely because of being the cause of the second 
birth called investiture. In the amrti ‘Since he knows the 
meaning of the s&stra, confirms (his pupils) in right conduct’ 
and himself follows that, he is said to be the teacher (actrys)’ 
there is cognised this etymology (for the word) tbat he 
confirms the pupils in right conduct; if this be said, even 
thus, teachership prior to teaching is uncontradicted. If 
teachership came into being subsequently to the teaching, 
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there would result the construction involving importation 
(of words) in the form ‘Study as prompted by the injunction 
to become a teacher.’ Therefore, because of parity in the 
assumption of the eligible person and parity in respect of 
each being prompted by the other, when prompting of study 
ia possible by the injunction of what is desired, how is there 
prompting by the injunction to teach? 


XV. To this it is said (in reply) (by the Prabbakaraa). 
For the injunction to teach, the eligible person bas not to be 
assumed, since he is cognised from druti and smrti, It is 
thus. From the dtmanepada (‘Upanayita’ instead of ‘Upa- 
nayet’) in the éruti text ‘He is to invest a brahmin eight 
years old’, it is cognised that the attainment of teachership is 
what is to be accomplished ; for by the grammatical aphorism 
(of Panini), ‘sammanana, utsalljana, aciryakarana’ etc,’ that 
(atmanepada) is prescribed where the attainment of teachership 
is to be accomplished. Nor is there any teachership well 
known in ordinary experience. ‘hercfore, just as in ‘He is 
to offer the oblation in the dhuvaniya’, when the dhavaniya 
ig enjoined as the locus of the oblation, since the unpurified 
cannot be the locus of oblation and a purified (locus) is 
possible, it is assertained that the fire purified by ceremonial 
kindling (@dhina) is the ahavaniya, even so, in ‘He is to give 
the cow to the teacher’ the teacher being understood as the 
recipient in respect of the gift, since he who is of no service 
cannot be the recipient, and since one who is of service is 
possible here, it is ascertained that teachership belongs to him 
who is of service to the pupi! through the service known as 
the accomplishment of investiture. Now, even thus, teacher- 
ship would be something accomplished by investiture, not 
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‘something accomplished by teaching; if this be said, no; for 
investiture is subsidiary to teaching, since there is understood 
a single procedural injunction in ‘Let him invest, let him 
teach that one’. Nor may it be said that because of the 
difference as two independent injunctions, there is not a 
single procedural injunction ; for, a ingle procedural injunc- 
tion is assumed in the form ‘Having invested, he is to teach’; 
for by the word ‘that’ in ‘that one’ which refera to what is of 
the context, the oneness of the object is cognised- Nor may 
it be said that though investiture be subsidiary to teaching, 
study is not prompted by that (teaching) ; for the sense of the 
text (enjoining teaching) being taken to be ‘Accomplish 
teachership through teaching which relates to the pupil,’ 
since the pupil, as helping to fulfil the act of teaching, is 
auxiliary $o that act, there should bo stated (some mode of) 
his being serviceable ; (this being so) since, when the secn is 
possible it is illegitimate to assume the unseen, it is assumed 
that he is of service by approaching (the teacher) and studying. 
Now: though of the teaching, that bas to be accomplished by 
approach and study, teachersbip is the fruit, yet the eligible 
person has to be assumed in the éruti text, since there is no 
declaration ‘He who desires such-and-such (is to teach)’; if 
this be said, no; for, only the supplement of desire hus to be 
assumed. And thus, in the sruti text, there results injunction 
to teach along with the (statement of) eligibility, in the form 
‘He who desires to attain teachership is to invest and teach’, 
Similarly, in the éruti too, because of the single procedural 
injunction of investiture and teaching in “That twice-born 
one, who having invested the pupil teaches him the Veda 
together with tbe liturgies and the myteries, is culled a 
teacher’,’ because ofthe mention (therein) of the injunction 
‘T Menu-smrti, 1, ue 
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to teach, and because of the mention of the fruit of teacher- 
ship, (the injunction) emerges ‘He who desires teachership 
is to invest and teach tbe pupil.’ Tn respect of study, 
however, there is not any scripturally declared cause of 
eligibility; this is the difference (between the two injunctions). 
Nor may it be objected how of study enjoined by an 
independent injunction, the performance can be prompted by 
8 different, independent injunction; for, it is prompted in the 
same way as in the example of ceremonial kindling. In respect 
of ceremonial kindling, indeed, it is declared by éruti 
‘A brahmin is to kindle the fire ceremonially.’ Here, is 
the ceremonial kindling to be performed independently, or 
as prompted by some other? On the first (alternative) too, 
it ig mot possible to enjoin the independent ceremonial 
kindling as obligatory in regard to the person; for, since 
ceremonial kindling, which like sprinkling etc .is of the nature 
of a purification of the object-causal-correlate, has a substance 
for its purport, what is intended as the subject is the fire, 
Nor can it be enjoined independently as an optional rite, 
since no fruit is declared. Nor may eligibility (i. e, fruitful- 
ness) as of the obligatory or as of the optional be suspected 
by assuming a reversal of the positions of the primary and 
secondary, on the analogy of the flour; for though there 
is assumption of a reversal there bocause of the impossibility 
of utility of the flour reduced to ashes, that is not 
possible in the present context, since for the purified fire 
there is the fitness to be employed in some other rite, 
Even on the second (alternative), for the ceremonial 
kindling, is there prompting by a subsequent injunction of 
an obligatory nite? Oris the prompting by s subsequent 
injunction of an optional rite? Not the- first; forin the 
case of the Shavaniya which is the subject and not the 


to 
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predicate, its performance as prompted by the injunction of 
arite isimpossible. For it is only the predicate of which 
the performance is caused by an injunction; otherwise 
there is the contingence of performance even in the case of 
the desire for heaven etc. Therefore, there is left over the 
(possibility of) prompting by a subsequent injunction of 
the optional. Desire, indeed, does not, like obligation, 
cause the performance of the predicate alone, in which case 
there would be the above defect; but rather, whatever is 
subject or predicate, in the absence of which that which is 
desired does not result, the performance of all that it causes, 
as auxilaries to the injunction. There is indeed seen in 
ordinary experience difference in nature between obligation 
and desire. The obligation ‘Be seated on the golden: seat’, 
when there is no such seat, does not cause the person to be 
seated thereon; desire, however, causes the sitting thereon, 
at least by creating a seat of that kind. And this being the 
case, in the present context, itis only the desire to attain 
toachership that, for the sake of the resulting of teaching 
through prompting the teacher, brings about (also) study 
by the pupil; this is settled. 


XVI. This view of the Prabbikaras, the Vedintine do 
not respect. It is thus. In ‘He is to teach that one’, is 
teachership whut is enjoined (i. ¢. the content of the injunc- 
tion), or the (very) form of the injunction, or the (unseen) 
fruit that is the niyoga (urge)? Not the first; for, the 
injunction has for its content the stem-senses of investiture 
and teaching. Not the second; for teachership, which is, 
signified by the atmanepada, not being the signification of 
the injunctive term, cannot be of the (very) form of the 
injunction. Not the third; for, on the ctymology (that 


III, xvi] THIRD VARNAEA 297 


the teacher is one who) ‘causes the apprehension of right 
conduct’, teachership, which is conditioned by heing the 
causative agent, is(a result) within ordinary experience, 
while only what is trans-experiential is of the nature of 
niyoga. Nor may it be said that since it is to be accomplished 
through investiture, teachership is trans-experiential; for 
in the smpti ‘Since that is second birth, he is the Aictrya’ 
there is understood as the connotation of the word icirya, 
only what is within experience, viz. being the causative 
agent in respect of investiture. If teachership were trans- 
experiential, how could it be mentioned in the grammatical 
aphorism with worldly things like samminana? Now, a 
niyoga (urge) is cognised because of the mention of an 
injunctive suffix, and for that, there being the expectancy 
of an attribute of the person prompted, it must be admitted’ 
of teachership that, like heaven, itis the qualification of 
the person prompted only because of its being accomplishable 
through niyoga (the unseen result); for in the case of the 
frnit of being a causa! correlate (as agent), that (being the 
qualification of the person prompted) is unintelligible; nor 
is the connotation of the word ‘acirya’ both the teaching 
of conduct and causative agency in respect of investiture, 
because of the contingence of option; therefore because of 
the prescription of other trans-experiential instruments like 
mantras, teachership is trans-experiential (as a fruit); in the 
case of sammBnana etc, however, because of the non-exis- 
tence of that (mention of trans-experiential instruments) let 
it be that they are within experience; therefore, though 
mentioned along with them, teachership is certainly trans- 
experiential. If this be said, even thus, thet (teacher-ship) 
mey be the result of the injunction of investiture; thereby 
how does there result fruitfulness for the injunction to teach? 
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XVII. Then it may be thonght: teachership though 
mentioned in connection with investiture may be the fruit 
of teaching, since investiture isa subsidiary to that. That 
is not (so); for, if that were so, on the principle ‘ The 
declaration of fruit in respect of subsidiaries is an arthavada,’ 
there is the contingence of the impossibility of teachership 
being the qualification of the person prompted. Now, if 
this be the case, study which has no eligibility would not in 
any way be performed’; if this be said, no; for he who has 
been invested is eligible in respect of study ; for in the 
Vajasaneyi-branch (of the Veda), study is enjoined after 
commencing the topic of investiture ; and it is understood 
from all smytis that he who is invested is to study. There- 
fore, in the case of study, its performance being intelligible 
a8 prompted by injunction in respect of itself, there is no 
need, for establishing the performance of that, to worry the 
mind by assuming an eligible person in respect of teaching. 
Now I do not assume him, but he certainly exists; for 
though difficult to make out in the druti, be ia understood 
from the statement of Manu ‘That twice-born one who 
having invested the pupil ’ ete.; if this be said, no ; for, that 
statement, through restating investiture and teaching, is 
injunctive of the name Schrya in respect of the agent, 
the restatement and the injunction being decided respectively 
by the words ‘yat’ and ‘tat’ occurring in the statement; and 
the name ‘icirya’ is made use of in the injunction of 


obeisance etc. 


XVIII. Now, even thus, in the case of the pupil who 
does not know (the Veda) and hes been invested, itis not 
possible for him to know his own eligibility and perform 
(thie task of atudy); it is only the injunction to teach that, as 
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somehow having an eligible persan, should be said to prompt 
atndy too; if this be said, then, does the injunction to teach 
prompt a study that is not enjoined, or one that is enjoined? 
Not the first; for, in the case of persons who sre not 
prompted by the injunction to study and who are devoid of 
fruit from that, activity in respect of the teacher, as subsidiary 
to him, is impossible. On the second, in order that the 
existence of the injunction may result, there should also be 
admitted an eligible person in respect of study. If it be said 
that the content alone is instrumental to the existence of the 
injunction, not the eligible person, then, since there is no 
apecific person eligible for the stndy that is enjoined, it would 
follow that he is to teach any one. Therefore, the injunction 
to study which possesses fruitfulness through the eligible 
person, the invested person intimated by the context, itself 
makes the person active in respect of its content; otherwise, 
for him who is not actuated even by the injunction of his 
own eligibility, activity would be impossible. Nor is there 
the impoasibility of knowing his own eligibility, in the case 
of the infant (the unlearned pupil); for, though not knowing 
the sense of injunctions, like the cognition of the obligation 
to worship sandbya, to collect samit andso on, there is the 
cognition (also) of the obligation to study, on the strength 
of the teaching of the father etc. Now, if study be prompted 
by the injunction to teach, there is not this difficulty, since 
for the teacher who knows it is possible to cognise his own 
eligibility; though some intelligent pupil would not engage 
(in study) without knowing his eligibility, yet another who 
does not know would certainly engage in it as prompted 
by the teacher; thus, in the form ofs continuous stream, 
teaching would be uninterrupted; if this be seid, even thus, 
is the teacher to teach the pupils invested by another, or 
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those invested by himself alone? Not the first; for investi- 
ture too being in your view a subsidiary of teaching, when 
there is failure of that (investiture) the unseen reanlt (niyoga) 
does not emerge and the fruit of teachership does not result. 
Then let it be the second, because of the non-existence of the 
said defect; if this be said, no; for even thus the conflict 
in the conjunction of the obligatory and the non-obligatory 
cannot be set aside, It isthns. Teaching is non-obligatory, 
since it is for the purpose of earning money. Teachership 
cannot indeed be the fruit of teaching; for, not being of the 
nature of a means to the attainment of happiness or the 
remedying of misery, it is nota human goal. Nor may an 
unseen result be assumed as the fruit thereof, since that is 
impossible, when there isa seen (result). There is a seen 
(result), since teaching is said to be the means to earn money, 
jin the smrti:? ‘ Of his six activities, three are for livelihood, 
viz, helping in the performance of sacrifices, teaching and 
acceptance of gifts from the pure’. 


XIX. Now it stands to reason in the case of helping 
in the performance of sacrifices that itis for the sake of 
livelihood ; for there being the injunction to give daksin&i to 
the priests (rtviks), it is ascertained that for him who causes 
the performance of all subsidiaries there is earning of money, 
aa causing the performance of the offering of daksina etc; 
here, however, since there is prohibition of teaching 
for asalary, snd there is earning of money by other 
means (than teaching), teaching is not for the sake of that. 
If this be said, not so; since for the pupil there is enjoined as 
subsidiary to study, daksina to the preceptor etc, the injunc- 
tion to teach, which causes the performance of the principal, 
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viz., study, causes algo the performance of daksina, service 
etc, which are subsidiaries. Therefore, as it has to be 
performed by him who desires to earn money, teaching is 
non-obligatory ; whereas the purification called investiture is 
obligatory, since defect is declared (to ensue) on its non- 
performance. After permitting the secondary (less satis- 
factory, but permissible) period for the investiture of the 
three castes, in the words ‘Up to the sixteenth year (for 
brahming), the twenty-second (for kyatriyas) and the twenty- 
fourth (for vaidyas)'! itis said inthe smrti ‘Later than 
that, ull those three who are non-purified according to the 
respective times become those who have fallen from (the right 
to worship) Savitri, vratyas: those who have ceased 10 be 
Aryas. No brahmin will anywhere even at a time of distress 
have anything to doin a brahma or yuuna way with those 
who have not been purified according to injunction.'? 


XX. Now if merely because of the declaration of a 
defect (consequent) on non-performance, investiture be 
obligatory, there is the contingence of obligatoriness even for 
expiation ; for, in the words ‘when, however, a long time has 
elapsed, a two-fold observance (of expiatory rites) is necessary,’ 
in order to remove the defect caused by the non-performance 
of expiation, another expiation is enjoined; expiation, indeed, 
is not obligatory, since it is to be performed by him who 
desires to remove a defect (i.e. sin), It is said (in reply), The 
two-fold observance is declared not for the removal of the defect 
caused by the non-performance of expiation; but it is said 
rather that even for the prior defect that should have been 
removed by expiation, there is, when a long time has elapsed,” 
TYsjaavalkya-eurti, 1, 37 
2Munu-vanrli, 13, 39, 40 
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removal only in dependence on a two-fold observance; for, 
otherwise, there is the contingence of an infinite regress of 
expiations. Therefore, in the obligatoriness of investiture, 
there is no undue extension. And that investiture, which is 
obligatory, posits, since it is a subsidiary to study, the 
obligatoriness even of the principal, viz., study. 


XXI-. Now, it does not stand to reason that investiture 
is subsidiary to study, since it is mentioned without the 
introduction of study (as the topic of the context). If, when 
itis not a subsidiary. its being» purificatory rite is not 
intelligible, then, as for the wearing of gold, some other 
explanation has to be assumed. Indeed, in ‘gold is to be 
worn’, being an (independently) fruitful rite (artha-karma) 
like the fore-sacrifice etc., does not fit in with the case of the 
wearing of gold, since, it is prescribed with the object-causal- 
correlate (uot s rite) as the principal. If it bea purificatory 
vite, even then, would it relate, through the gold to be 
purified, with a particular sacrifice or with sacrifice in 
general? Not the first, since there is no express statement 
etc., such as can make known the relation to a particular 
(sacrifice). Nor the ;--<nd, since it is unintelligible that a 
single purificatory rite subserves all sacrifices. Therefore, 

‘ giving up (the possibility of) its being a purificatory rite, it is 
admitted that it isan independent injunction with prosperity 
as the fruit. Similarly, even the injunction of investiture 
may certainly be independent, with prosperity as the fruit. 

XXII. To this it is said (in reply), Though there 
do not exist the evidences of express statement etc., mentioned 
in the third chapter of the earlier tantra( the Purvamimamsa), 
in order to make known of investiture, which is mentioned 
bot after the introduction (of study as the topic), that it is 
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subsidiary to study, yet the subsidiariness of investiture to 
study is established by the evidence called upidana, which is 
of the nature of implication by an injunction and is 
mentioned in the fourth chapter of that (work). Study 
without approaching one’s own teacher is unintelligible, 
since through the prohibition of the reading of what (Sruti) 
is written etc, there isa restrictive injunction in respect 
of the approach, in the form “study the Veda under ao 
teacher’. ‘'herefore, the injunction to study implies approach 
as subsidiary to itself, Similarly the injunction of the 
puvificatory rite called investiture, being needful of a fruit, 
posits only the unseen result inherent in approach, since 
when at unseen result inherent in the seen is possible, an 
independent unseen result is impossible (of assumption), 
And thence, on the strength of presumption from the two 
injunctions of invostiture aud study, there is understood the 
subsidiariness of investiture to study. Nor may it be asked: 
‘Even ifa subsidiary, there is no subsidiariness through 
being a purificatory rite, like sprinkling etc.; why should 
there not be only such subsidiariness as helps (ultimately) in 
the fruit, in the same way as for the fore-sacrifice etc?’ For, 
purification, which as bringing about the existence of the 
principal, isa proximate auxiliary, is nearer (and therefore 
more readily assumed); that subsidiary, however, which helps 
(ultimately) in the fruit, is not near, since it is a remote 
auxiliary (operating) through an unseen result (eptrva), 
Therefore, only as a rite purifying the pupil is investiture a 
subsidiary thet helps in the existence of study. Further, 
like the evidence of implication (upadana), even express 
statement and context make known the subsidiariness of 
investiture to study ; for, there is intended the tranformation 


of the (given) text into ‘an eight year old brabmin should 
ii 
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approach (@ teacher); he should study.’ Even the express 
mention of ‘he’ (‘that one’ in the text as it stands) relates 
to the pupil purified by investiture and directs him to study. 
Nor does it stand to reason to say that by the word ‘that one’ 
there is reference to the pupil alone, not to the purification ; 
for, the purification is the immediate antecedent in the 
context. Nor is there the contingence of the intimation of 
what the text is not expectant of; for it has been shown that 
investiture and study are mutually expectant through the 
channel of approach. Now, in ‘he should study’ the purified 
pupil isthe sense only of the stem, but not the sense of a 
suffix; and the stem alone ie not capable of making known 
the relation of subsidiary and principal, since only the explicit 
use of the accusative suffix etc, cun make that known; if 
this be said, not so; for even the stem, as signifying what is 
in relation, can declare a relation. If it did not signify what 
isin relation there would not be its use at all. Therefore the 
expreas usa of the word ‘he’ makes known subsidiariness. 
Similarly, context too is an indicator of that; for, in the 
branch (of the Veda) belonging to the Vajasaneyins, and in 
the érutis inferred as the bases of all smrtis, study is enjoined 
after commencing the topic of investiture. Nor may it be 
said “hus, it would follow that only the study mentioned 
in the topic of investiture is the subsidiary’; for, study is 
fruitful, and on the principle that in the proximity of the 
fruitful, the fruitless is subsidiary thereto, subsidiariness 
results for investiture alone. Therefore through presump- 
tion; express statement and context the subsidiariness of 
investiture ia established. And thet investiture, being itself 
obligatory, how could it not bring about obligatoriness for 
study which is the principal? Indeed, never anywhere isa 
subsidiary possible in the absence of the principal. As in the 
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case of investiture, so even in the case of study there ia sin in 
non-performance, since it is said in the smrti: ‘That twice- 
porn one who without having studied the Veda exerts himself 
in other things, he, even while alive, quickly attains, together 
with his family, the status of a éndra,'? and ‘Those who have 
not studied their section of the Veda, those who have not 
Jearnt the Veda by repeating after a teacher, those who have 
not tended the fires, come to have the characteristic of sudras’. 
And thus, how can study, which is obligatory, be prompted 
by teaching which, as having to be performed by him who 
desires wealth, in non-obligatory? Nor may it be said that 
teaching thongh optional is yet obligatory since it ir the 
cause of livelihood which is always desired; for with this 
much there does not result the performance of teaching, as if 
obligatory. Indeed when there is cognised through the 
evidence of verbal testimony the need to perform obligatorily, 
as in the worship of the sandhya etc., then becanse of the 
fear of sin on non-performance, a person would he active (in 
respect of that) asarule. Jn the case of teaching, however, 
the need to perform obligatorily is not cognised from verbal 
testimony, but is assumed as the cause of the fruit called 
livelibood which is always desired. It is indeed not possible 
to assume thus, since livelihood may result in the absence of 
teaching, even through helping in the performance of 
sacrifices, accepting gilts etc. 


XXII. Then you may think: there may be obligatori- 
ness for investiture and for teaching as subsidiaries to the 
obligatory injunction to procreate a son; and the injunction 
to procreate a son is obligatory, since there is the declaration 
of sin in the words ‘For the sonless there is no enjoyment 
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(loka)’; aimilarly, sfter introducing the three obligations in 
the words ‘He is born verily with three obligations, that of 
brahmecarya (study of the Vedas) to the Reis, that of 
sacrifice to the deities and that of (procreating) children to 
the fathers’, subsequently in the words ‘He verily, ia free 
from obligafions who has a son, has performed sacrifices and 
ia a brahmactrin (one who has studied the Vedas)’ there is 
shown freedom from obligations to the fathers, for him 
who has son; and that freedom from obligation is intelli- 
gible because of the scn being the cause of satisfaction to 
the fathers, through the performance of pinda-pity-yajiia etc; 
and the performance of that is not possible for one who has 
not been invested, or has not studied, or has not understood 
the sense of the Veda; therefore, teaching, which is needed 
by the obligatory injunction to procreate a son, in order that 
it may culminate in its fruit, is enjoined as subsidiary to 
that (injunction), in the words ‘Therefore, they say the 
justructed son is the enjoyment; therefore he instructs him’; 
and thence, even on the strength of the obligatory injunction 
on the father to procreate a son, there results the obligatori- 
ness of the injunctions of investiture and teaching. 


XXIV. This is not sound; for, the text, ‘ Therefore, 
they say the instructed son" etc., which is of the nature of 
an arthovids subsidiary to the injunction of the rite of 
sampratti? (the handing over of his responsibilities by a 
dying father to his son) is not capable of enjoining instruction. 
When, indeed, the father is certain of his (impending) death 
through disease etc, then he ie to hand over to his son 
what should be performed by him—the Veda, its sense and 
its fruit; and that son is to take them over as to be performed 
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by himself; this’ is the rite of sampratti. And thus it ia 
declared by éruti: ‘Then, therefore, the sampratti; when he 
thinks he is about to die, then he tells the son “Thon art 
Brahma (the Veda), thou srt the sacrifice, thou art the 
enjoyment.’ That son replies I am Brahma, I am the eacri- 
fice, I am the enjoyment”? And since, in that sampratti rite, 
it is not intelligible that in the absence of prior instruction 
everything that is to be done is comprehended by mere 
chance, there is certainly already accomplished the instruction 
implied by such injunction to procreate a son, as culminates 
in its fruit; that (instruction) is restated by this text by way 
of arthavada, 


XXV. Now, let there not be the injunction of 
instruction, by this text; yet, even on the strength of the 
obligatory injunction to procreate a son, it follows that for 
the father there is certainly an obligatory injunction to 
instruct through investiture etc.;if this be said, not so, for, 
the father is not the cause of the performance (of these) in 
respect of the son; otherwise, in the case of the suckling 
infant or some other who has lost his father, there is the 
contingence of the absence of investiture etc As for 
instruction, that is understood, from the capacity of what 
is expressly stated, to be but the teaching of these things 
which are to be done. And thus says éruti?. “There was 
one Svetaketu, con of Aruni. To him the father said ‘O! 
Svetatetu, lead the life ofa brahmacBrin (by seeking a precep- 
tor and studying under him); verily, dear one, none of our 
family remains without study as if brabmins by blood.’” Nor 
may it be said that, when the father is somehow dead, the 
pupil will cal! for another teacher and accomplish the 


V Chand, Vi, i, 


908 VIVARANAPRAMEYABANGBAHA {III, xxvi 


obligatory injunction etc., and that, therefore, (what is called) 
instruction (anuéssana in the éruti) is but the causing of the 
performance (of these). In that case, does the pupil get 
another teacher in order that his own eligibility may result 
or in order that the urge (niyoga) relating to the teacher 
may result? Not the first; for, by you who say that study 
is prompted by (the injunction of) teaching, a distinct eligibi- 
lity belonging to the pupil is not acknowledged. Not the 
second. For, the urge relating to one does not generate in 
another the cognition ‘(it) has to be done’. Nor does it 
stand to reason that there is the acquisition of means for the 
performance of what has not to be done. Then, (you may say), 
in the same way as there is acceptance of a substitute in the 
ease of other means, so in the case of the eligible person 
too, by accepting 2 substitute, the pupil is to obtain what 
is to be done; that is not (so), because of disparity (between 
the illustration and the illustrated). Everywhere, indeed, 
for the sake of the eligible person performing what is to be 
done, there is accepted a substitute in the case of other 
means. The substitute for the eligible person, however, for 
the sake of whose performance of what is to be done, is he 
accepted? In the case of the teacher who is dead, there is 
no possibility of what is to be done, since the cause of his 
relation to an injunction (i. e his eligibility) bes ceased, 
Nor is there the possibility of that for the teacher who is to 
be accepted as a substitute; for that teacher is subsequent to 
the establishment of what isto be done, Therefore, the 
pupil is not capable of studying after accepting another 
teacher, 


“XXXVI, If then (you think) another teacher may take 
hold of the pupil instracted by the dead teacher and teach 
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him in order to fulfil his own eligibility, that too does not 
stand to reason: for, in the case of the formerly invested 
pupil, a fresh investiture by another teacher being impossible 
there isa lack of the subsidiary, consisting in being the 
investor, and hence the emergence of the principal, viz., 
teaching, is impossible. Nor may it be said that the subsi- 
diary, investiture, has been performed by this teacher in 
respect of another pupil; for, in that case, the principal, 
teaching, having also been performed there, a fresh perfor- 
mance is impossible. If (it be said that) when the person 
invested by oneslf dies even prior to teaching, there is, in 
order that the principal alone may be performed, the taking 
hold of snother pupil, then he may teach even him who is 
not invested. If it be said that having taught the one 
invested by himself, he teaches others also for the sake of 
more wealth, then he should not teach the poor. If it be said 
that he may teach the poor too for the sake of service 
(rendered in return), even thus, on your view, it is difficult 
to avoid conflict with empirical usage, worldly and scriptural. 
In the world, indeed, a teacher is sought for the fulfilment of 
what is to be done by the pupil, but a pupil is not sought 
for the fulfilment of what is to be done by e teacher. In the 
Veda too it is understood that Satyakima, the son of Jabala, 
for the sake of brahmacarya (Vedic study) himself sought and 
approached a teacher. And thus the éruti :? ‘He, indeed having 
reached Gautama Haridrumata, said, “I desire to live as a 
pupil with your reverence; I have approached your reverence.” 
Thus, therefore, since there ate many defects in the obligato- 
riness of teaching, and since, if study which is obligatory be 
prompted by that (teaching) which is non-obligatory, there is 
the conflict of the conjunction of the obligatory and the non- 
i Chiind,, IV. iy, 8. 
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obligatory, it should bs admitted that study is prompted only 
by the injunction in respect of iteelf. 


XXVII. Now if the approach and the study be prompted 
by injunctions in respect of themselves, since investiture 
and teaching result even as prompted by these, the injunction 
of these in ‘He is to invest, he is to teach that one’ is futile ; 
if thie be said, not so- Here, the injunction is not of the 
operations of the teacher, viz., investiture and teaching, but 
of the operations of the pupil, viz., approach and study. Now 
in the text there are cognised the two functions of the teacher, 
who is the prompting agent; if there be adopted (instead) the 
two functions of the direct agent, the pupil, there would be 
conflict ; if this be said, there is no conflict of principle; for 
it is proper to restate the two operations of the teacher, which 
arc established as for the sake of livelihood, and enjoin what 
are uot established, viz., the two operations of the pupil, 
Nor is there conflict with the word; for, in ‘ With this, he 
who desires a village is to be hetped to sacriflce’ it is seen 
that the causative suffix is used even in respect of the proper 
sense (of the stem) (i. e- oneself performing a sacrifice) with- 
out the operation of a prompting agent. By a re-statement 
of helping in the sacrifice which is established, as for the sake 
of livelihood, sacrificing itself, which is not established, is 
enjoined. Why should it not be thus in ‘ He is to teach (i, 
cause study) *? 


XXVIII, Now in ‘He is to belp in the sacrifice, he is 
to teach ’ since the (direct) agent's operation is understood to 
be the sense of the stem and the operation of the prompting 
agent the sense of the causative sufiz, there may be, through 
the re-statement of the one which is established, the injunc- 
tion of the other. But in ‘He is to invest’ since the stem 
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sense itself, is the operation of prompting ayent, how can 
there be enjoined what is not denoted, the operation of the 
(direct) agent? Nor may it be said ‘Let there not be an 
injunction of the pupil’s operation in respect of investiture ; 
but it may be in respect of teaching;’ for the two statements 
are similar in form. It is said (in reply): it will be said (ater) 
that by the root ‘ nayati (leads)’ though denoting the promp- 
ting agent’s operation, there is indicated even the pupil’s 
operation that is not denoted; hence that alone is adopted 
as the secondary implication of the stem and enjoined, not 
the operation of the prompter, since that is establisbed of 
itsell. Now the establishment of that is diffienlt to make out, 
because of the contingence of reciprocal dependence; for, 
when there is enjoined for the pupil study together with the 
subsidiaries of daksina, service etc., and when that (study) is 
prompted by an injunction in respect of itself, then results 
the activity: of the teacher as for the sake of livelihood; ond 
when activity is established for the sake of livelihood, it is 
possible through restating that to enjoin the pupil’s operation 
such as study. Notso; for even in ‘He who desiresa village 
is to be helped to sacrifice’ there is the contingence of 
difticulty in making out that helping to sacrifice is established; 
when there is enjoined the agent's (sacrificer’s) operation 
together with subsidiaries like daksina, there is the establish- 
ment of the prompting agent's operation, as for the sake of 
livelihood; and when this is established, through restating 
it there is the injunction of the agent's operation; thus 
there iz reciprocal dependence. If now, (it be said that) the 
prompting agent’s operution as for the sake of livelihood, 
established in a general way in other sacrifices prompted by 
injunctions in respect of themselves, may be reatated and 
(thence) the particular sacrifice enjoined for him who desires 
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a village, then, here too, through the restatement of the 
prompting agent’e operation established in s general way in 
other injunctions, there may be enjoined the pupi!’s operations 
of approach, study ete. Now, the prompting agent’s opera 
tion, only as of the nature of helping to sacrifice, is established 
in other sacrifices: but that which is of the nature of 
investiture or teaching is not thus established in other 
injunctions; if this be said, then let there be establish- 
ment in the (near) future. Even on the strength 
,of the injunction of the pupil's operation, there will 
result the prompter’s operation, since the pupil’s operation 
is preceded by that- Nor may establishment in the reverse 
order be suspected; for it has been snid that there is indeed 
no establishment possible of the obligatory through the non- 
obligatory. Now though for the established an originative 
injunction is impossible, through the restatement of it there 
may be an injunction of eligibility; if this be said, no; for, 
there is not declared in the text any eligibility, constant or 
optional, such as being alive’. 

XXIX. Then, let if be an injunction of specific 
euxiliaries, like ‘He is to buy with (a calf) that is ruddy and 
bas yellow eyes’; and thet auxiliary is said to bean eight- 
year old brahmin; if this be eaid, no; for in the case of 
the two auxiliaries stated as brabmin-hood and being eight 
yeara old, which are qualifications devoid of mutual relation, 
an injunction of what is qualified (by both) is impossible; if 
they be enjoined independently there is the contingence of 
sentence-split- In the text about the ruddy (calf), however, 
since even that which is qualified, viz, the purchase of 
the means to the sacrifice (the soma-plant), ia not otherwiae 


1 ‘Being slive’ is the element constituting sdbikira-vidhi in ‘So long as 
one is alive, one should offer the agnihotrs obistion.' 
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established and has to be enjoined, when each of the quali- 
fications of ruddiness etc., relates syntactically to that 
(qualified), the injunction of the qualified stands to reason. 
Not thus here ia the prompter’s operation to be enjoined, 
since it isestablished. Therefore, not of more than one is there 
injunction as auxiliary. That has been said: ‘When the (main) 
tite is established, it is not possible to enjoin more than one 
avxiliary; when, however, it is not established, even many 
(auxiliaries) are enjoined with a single effort’? 


XXX, Now justas injunction is refuted in the case of 
the prompter's operation, because of (its) being established, 
similarly, it is possible to refute it even in the case of the 
pupil's operation; for, in ‘He is to investthe pupil’ no opera- 
tion is cognised in the case of the pupil, who is the object; 
indeed in ‘go to the village’ no operation of the village is cog- 
nised. Not so; for here the pupil’s operation of approach is 
cognised both from the word and from reasoning, In ordinary 
experience, indeed, in verbal usage expressing the sense of 
leading (nayati), there is seen the motion of him who is led: 
hence there is the cognition of that from the word. Simi- 
larly, for the sake of instruction in letters there is seen the 
going of children towards the house of the teacher. Therefore, 
Yeasoning too makes known the pupil's operation. Indeed, 
the prudent pupil does not engage in study etc. in the 
absence of an injunction; for its being for the sake of a visible 
fruit, like knowledge of the sense, having been refuted, 
appetition resulting from desfre is impossible. Therefore, 
through a transformation of the text, the pupil's operation 
is here to be enjoined. Just as in ‘He who desires a village 
is to be helped to sacrifice’ there is transformation into ‘He 
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who desires a vilisge is to sacrifice’, similarly in ‘He is to 
invest the brahmin eight years old’, there will be the trans- 
formation into ‘The eight year old brahmin should approach 
(a tencher), he should study’. 


XXXI. Now, even thus, an injunction does not fit in 
here, because of there being no eligibility. Being eight 
years old is not alone the cause of eligibility, because of the 
contingence of investiture etc., even for the sUdra; nor 
brahminhood alone, because of the contingence of that 
investiture etc.) for one that is barely born; nor both, 
because of the absence of mutual relation between the two, 
on the principle that ‘For qualities, because of their being 
for the sake of another (the relation is with that other, not 
among themselves)"*. Then you may think: for these two 
also there may be a derivative mutual relation; this is just as 
in ‘He buys with the ruddy one, he buys with the yearling’ 
etc,, where there is expressed by the word the relation of the 
act with each (quality) separately, there is subsequently a 
reciprocal relation (among the qualities) on the strength of 
their having a single fruit. Thetis not (so), since in that 
case there is the contingence of the cause of eligibility not 
being expressed by the word, Therefore this injunction 
which is without eligibility does not stand to reason. 


XXXII. There is not this defect, since there is no rule 
that everywhere the cause of eligibility should certainly be 
expressed by the word; for, the capacity to perform a rite 
together with its subsidiaries, though not expressed by the 
word (in ‘He unto whom ason is born and whose hair is 
dark is to kindle the fire,’ where the qualifications are not 
imperative requisites, signifying, as they do, only the capacity 
‘TPM, 1, 1,13 
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to perform the rites), is the cause of eligibility. Even if 
somehow there be a rule about being expressed by the word, 
there is the establishment of that by the assumption that the 
purport of the two words is the intimation of the (one as) 
qualified (by the other) through signifying the relation (of 
both) to the act. 


XXXIII. Now, even thus, the qualified is not the 
cause of eligibility, since it is a qualification of the predicate 
(upadeys). Itis thus. In ‘He isto instruct that one’, the 
accusative suffix that signifies of the pupil that he is the 
object in respect of the prompter’s operation, indicates of 
the pupil tbat he is the agent in respect of his own operation, 
since on the principle ‘He prompts him who acts’ the 
prompter’s operation has for its content the agent (prompted). 
Nor may it be said that since in the case of the text ‘He is to 
teach’ a transformation has been stated (to be necessary), there 
is eligibility for the pupil and not agency; for, there, 
through a restatement of the (already) catablished prompter’s 
operation, only the relation of the injunction to the 





agent's operation results from the transformation, but 
the pupil’s agency, established by the word, is not rejected. 
Therefore, the pupil is the predicate (npadeya) becanse of 
answering to its definition. Its definition is indeed that 
it is that which directly or indirectly is to be performed as 
the content of the injunction; and since agent etc. are 
causal correlates in respect of what is to be performed, they 
are indirectly what are to be performed. Therefore, the 
age qualified by caste, which is the qualification of the agent, 
the predicate, i.e. the pupil, that is not the cause of eligi- 
bility ; for in 'The priests with the red turbans go round’ 
the qualification of the agent, such as having red turbang 
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is not seen to be the cause of cligibility+ Nor is the agent 
himaelf the eligible person, since for the agent, as a causal 
correlate of what is to be performed, there is the nature of 
an suxiliary in respect of the injunction, while of the 
eligible person, as the lord (the owner of the result), there 
ia relation to the injunction as a principal. Nor thus is 
there the impossibility of any cause of eligibility at all; for 
the qualification of that which is not a predicate is the cause 
of that (eligibility). What is not a predicate (anupadeya) 
is that which is related to an injunction, while being other 
than what is to be performed as prompted by the injunction 
or what is a qualification thereof; and such a qualification 
of what is thus is being alive, having one’s house burnt down, 
desire for heaven etc. Here, however, being eight years old 
ete, is a qualification of a predicate (upadeya); how, then, 
can it be the cause of eligibility? 





XXXIV. To thisit is said (in reply), Do you say 
this, taking the sense of the sentence to be bhavan& (pro- 
ductive operation), or an urge (niyoga), or instrumentality 
to the desired? Not the first, since in that case, the rela- 
tion of eligibility having to be preceded by the relation to 
the agent, the qualification of the agent is itself the cause 
of eligibility. Bhavana indeed is human effort. And that, 
being of the nature of an act, primarily needs the causal 
correlates that bring about its existence. Of these, when 
the human goal and the stem-sense relate as what is to be 
accomplished and as the means thereto, by elimination, he 
who desires heaven etc. relates as the agent. And of this 
agent the diatinguishing attributes are being alive,? having 
‘For the dyens sacrifice, the eligible person hore being he who desires to osat 
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one’s house burnt down!, desire? ete. Therefore, since the 
fruit is restricted to the agent alone, that agent himself, 
being the lord (of the result) as conditioned by enjoyership 
of the fruit, attains eligibility. And therefore, the quali- 
fications of the agent, which are upAdeya, themselves come 
to be the distinctive attributes of the eligible person too. 


XXXV. Now let there be the second (sense for the 
text). The urge indeed needs the person prompted and the 
determinant, even as the cause of its own existence, since 
in their absence, the expectancy as to whose urge it is and 
in respect of what (act) is unfulfilled. Therefore he who 
desires heaven etc. present in the text relates as the person 
prompted and the stem-sense as the determinant. Nor is 
there needed here a scjarate relation of eligibility; for 
to the very person prompted, who has the cognition ‘This 
urge relates to me’, there is eligibility as the lord of that. 
And that eligible person, not seeing the (way to the) accom: 
plishment of the urge except through the performance of 
the determinant (act), gets related to thet performance ag 
the agent. And thus, on this view, at the stage when there 
is the relation of eligibility, it is settled that heaven etc. 
are qualifications of the anupideys. 


XXXVI. This is not sound; for it is not contrary to 
(what is sought to be established in) the context. Even 
those who maintain the urge (niyoga, to be the sense), 
though saying that only the qualification of the anupadeya 
(non-predicate) is the cause of eligibility, in some places 
distinguish the eligible person through « qualification of the 
agent; for, in “The king who desires independent empery ia 
1 For expiatory (naimittika) rites 
3 For optional (kamya) rites. 
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to sacrifice with the rijastlya’, the eligible person, he who 
Gesires independent empery, has to be qualified by the 
qualification of the agent, i.e, kingship (ksatriya-heod); for, 
otherwise, there is the contingence of eligibility for that in 
the case of even the vaisya etc. who desires independent 
empery- Nor thus is there the violation of the rule that the 
anupideya alone is the cause of eligibility; for kingship, 
which cannot be brought about through performance by 
vaigyas etc., is what is not a predicate (anupfhdeya). And 
thus, in the present content too, why should not brahmin- 
hood associated with eight years of age, which cannot be 
obtained by any other through performance, he the cause of 
eligibility, though it is a qualification of the agent? 


XXXVIJ. Now, thus, then, let there be the third view 
(of the sense of the text). Thero, the sense of the text being 
instrumentality to the good, since fer the good, which is 
of the nature of what is to be enjoyed, the expectancy of the 
enjoyer is primary, even for what is instrumental thereto 
the relation to the enjoyer comes first. Nor may it be 
objected that in the case of the instrument, which as capable 
of being willed is expectant of the agent, the relation to the 
agent alone is primary; for the capacity to be willed is not 
invariable, since it is not seen in respect of the rise of the 
moon etc., though instruments to the good. Even where 
there is this capacity, since the good is the principal, the 
syntactical relation should be stated in conformity with this. 
Tf then, (it be said that) since the instrument. is the -sense of 
the sentence, that is primary, yet the good is of the nature 
of the condition of its existence, since it has to be determined 
in the form ‘ What is it instrumental to?’ Aa for the need 
for him who uses the means, that is subsequent to the 
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cognition of the distinctive instrument. ‘Therefore, in 
conformity with the good that is primatily cognised there 
being the syntactical relation with the enjoyer, subsequently, 
since instrumentality to the desired is laid down by the 
injunction ag present in the stem-sense that is capable of 
being willed and is instrumental to the desired, and since 
volition needs an agent, that same enjoyer, the eligible person, 
attaina agency (also), Therefore on this view, the qualifica- 
tion of eligibility belongs only to what is not the predicate 
(anupadeya), 


XXXVIII. Even thus, there is no conflict in the 
present context; for, in the case of the pupil for whom there 
has primarily resulted the relation of eligibility, as enjoyer, 
in respect of the instrument to the desired, in the nature of 
approach, though he may subsequently attain the relation 
of agent as well, the qualifications of brabminhood etc. are 
qualifications of bim as onupideya. Therefore, when 
investiture which is the subsidiary has an eligible person, 
this results even for study which is the principal, since 
everywhere there is (but) one eligible person for both 
subsidiary and principal. 


XXXIX. Now, thus, then, since like brahminhood, 
even being eight years old, a cause of the eligibility for 
investiture, relates to atudy too, there follows the conclusion 
of the study even before the ninth year; and that is not 
possible; if this be said, no; for, there isno rule as to 
identity in time between the subsidiary and the principal. 
Otherwise, it would not be possible to perform the subsidiary, 
the anvadhana, on the parva (here, the new moon) day and 
perform the principal, the (daréa) igti on the first day (of the 
succeeding fort-night). Therefore, the time, which is « 

13 
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cause of eligibility in respect of the subsidiary, is not a cause 
of eligibility in respect of the principal. Thus, therefore, 
since there is the possibility of eligibility in respect of the 
obligatory, there is no unintelligibility whatever in the 
injunction to study. 


XL. Now, since, on the principle that when once 
performed (i.e read), the sense of the sastra has been per- 
formed (fully), the injunction to study is established even 
with studying once, repetition would not be obtained; if this 
be said. no; for that (repetition) is obtained because of the 
unintelligibility otherwiae of the seen fruit consisting in the 
learning of the letters; even by you, that (repetition) is 
assumed only because of the unintelligibility otherwise of 
the fruit, viz, knowledge of the sense. Then, it ia 
only knowledge of the sense as preceded by the learning 
of the letters that is the cause of the repetition; if this be 
said, no; for knowledge of the sense is seen to resulé even 
from texts of another branch (of the Veda) or human state- 
ments, though not mastered by repetition. Nor may it 
be said ‘Then, let there not be the learning of letters and 
repetition; ' because of the contingence of the impossibility 
of the injunctions to recite one’s own Veda and to study 
(learn by rote). Indeed, when the letters have not been 
learnt, it is not possible to recite one’s own Veda by way 
of Brahma-yajita. Nor is study (learning by rote) possible 
without repetition; for, what ia denoted by the word ‘ study’ 
is that operation which culminates in learning the letters, 
Therefore, the injunction to study terminates (only) with 
the apprebension of the letters. If an unseen result be 
needed for the injunction, then that must be assumed only 
ag inherent in the learning of the letters, since where an 
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unseen result inherent in the seen is (possible), an indepen- 
dent unseen result is impossible. And thus since the in- 
junction to study culminates only with the apprehension 
of the letters, the inquiry comes to be prompted by the 
injunction of the rites, ‘ 


XLI. As for this that in the Sabara-bhasya, the com- 
mentator, while stating of the Veda that without dependence 
on any other it is the cause of inquiry, acknowledges of the 
injunction to study that it is the cause of inquiry—there, 
indirect causality is to be understood, For, one’s own Veda 
learnt through the study that is enjoined, makes known the 
injunctions to sacrifice, And those injunctions learnt super- 
ficially from one's own Veda, being incapable of causing 
performance in the absence of ascertained knowledge of what 
is to be performed, prompt inquiry, for the ascertainment 
of that. Nor may it be said ‘ Let there be no performance 
at all;' for, sin consequent on non-performance in 
respect of the obligatory injunctions is cognised (even) 
on the surface, In the case, however, of the injunctions of 
the optional, the desire for fruit itself prompts inquiry, in 
the same way as (it does) the ceremonial kindling (though 
not e subsidiary). Now, rather than assume the prompting 
by more than one injunction, it is better to assume 
the prompting of inquiry by the injunction to study; if 
this be said, no. For an injunction is in every case the 
prompter of what is enjoined by itself or of what is helpful 
thereto, not of any other: inquiry, however, is not enjoined 
by the injunction to study nor is it helpful thereto. Nor is 
it thus possible to refute the prompting of inquiry by the 
later injunction to sacrifice; for, itis helpful in respect of 
what is enjoined by that injunction. Nor is there 
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unintelligibility in inquiry which is single being prompted by 
more than one injunction (to sacrifice); for the ascertained 
knowledge attainable by inquiry being different with each 
text, that is intelligible; for, the ceremonial kindling, though 
one, is seen to be prompted by more than one injunction 
(to sacrifice). If, fearing prolixity in being prompted by 
more than one injunction, you declare that inquiry is pom- 
pted solely by the injunction to study, then, it should be 
said even of the performance of sacrifice etc., that it is 
prompted by that (single injunction) because of parsimony ; 
and because, on your view, as the fruit of the injunction to 
study culminates in the attainment of heaven etc. the 
performance of sacrifice is (only) auxiliary to what is enjoined 
(i. &, study); thence would result the futility of the injunc- 
tion to sacrifice, Now, even in the final position there is 
parity of this undue extension—the study which is in dispute 
is prompted by the injunction to sacrifice, since it causes 
the performance of the sacrifice, in the same way as ascer- 
tainment of the sense by inguiry; if this be said, no; for. the 
injunctions to sacrifice, which are not known prior to study, 
cannot be prompters of study. If it be said that even the 
injunction to study is not known prior to study, true: yet 
the injunction to study heard from the father etc., in the 
same way as the injunction to worship sandhys ete., prompts 
study. Nor is it possible for injunctions to sacrifice to be 
heard from the father etc., prior to study, in which case, 
being prompted by them would result for study. Therefore, 
it should be acknowledged that study is prompted by the 
injunction to study, and that the inquiry into dharma is 
prompted by the injunctions to sacrifice. 

XLIL. Let it then be that for the inquiry into Brah- 
man too, as for the inquiry into dharma, there is prompting 
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by a later obligatory injunetion in respect of which all 
three castes are eligible; if this be said, is there for the in- 
quiry into Brahman prompting by the injunction to hear 
(study) or prompting by the injunction to sacrifice? Not 
the first; for there being no sin for all three castes on the 
non-performance of hearing etc., its being an obligatory in- 
junction in respect of them is unintelligible; for there is ain 
for the ascetic alone on the non-performance of hearing etc. 
Nor the second, since Brohman-inguiry is not helpful 
to sacrifice. Now, in order to ascertain that in the 
Vedantas, there is not the host of subsidieries etc, which have 
to be performed by those who perform the agnihotra etc., 
the Vedantaa have to be inquired into; if this be said, no; 
for, that much is ascertained even from the superficial cog- 
nition generated by atudy. Thus, therefore, since in respect 
of Brahman-inquiry, there is not, ag for the inquiry into 
dharma, eligibility for (members of) all the three castes who 
have studied their own branches of the Veda, in order to 
establish by reasoning the qualification of eligibility con- 
sisting in the possession in abundance of the four-fold means 
mentioned in the context of the injunction to study etc., 
the word ‘atha’ signifying ‘immediate succession’ hag been 
used by the aphorist, (but) not with the intention to declare 
® commencement ; this is settled. 


XLIII. Now, at the commencement of 8 Sastre in order 
to keep up the practice of the worthy and for the removal 
of obstacles, an auspicious invocation should be made; there- 
fore, let the word ‘stha’ have the sense of auspiciousness ; 
it is, indeed, possible for it to have the sense of auspicious 
ness, because of the smrti: ‘The two words Om and atha 
issued forth from Brahms's face, splitting his throat; there- 
fore, they are both auspicious’; if this be said, does the 


824 VIVARANAPRAMEYASANGRAHA = [III, sliii-xliv 


auspiciousness relate to the desire to know Brahman non- 
appositionally by becoming a causal correlate, or appositionally 
by becoming a qualification? Not the first, since there is no 
evidence of auspiciousness being one of the causal correlates, 
such as agent etc. Nor is this the evidence, viz., the unintelli- 
gibility otherwise of the desire to know; for that is intelligible 
even through other causal correlates. The jivais the agent, 
the Vedanta text with mental concentration as the suxiliary 
is the instrament; such are the other causal correlates. Nor 
the second ; for if it is said ‘The desire to know is auspicious’ 
there is the contingence of its being an arthavide as 
having eulogy for purport. As for auspicious invocation for 
the sake of the practice of the worthy etc., it is possible to 
obtain that through the word ‘atha’ as signifying immediate 
succession ; for, auspicious nature belongs to the sound of 
the letters ‘a’ ‘tha’ etc, in the same way as to the sound 
of the dram (mydanga) ete, 


KLIV, Even thus, just as in ‘If, then (atha), you think 
thus’, let the word ‘atha’ express a sense other than the 
present (i. e.. just considered) sense; if this be said, no; for, 
when immediate succession in the relation of cause and effect 
is expressed, the possession of a sense other than the present 
sense is established as included in that. Nor may it be said 
that in the reverse way immediate succession itself may be 
established as included {in the other). Here, ig there indicated 
@ particular thing which ag invariably antecedent is of the 
nature of the cause? Or is there needed some antecedent 
thing whatsoever? Not the first, since, in the absence of ‘the 
signification of immediate succession, there is not established 
the invariability of the particular thing a8 causally antecedent. 
Not the second ; for, since in ordinary experience, in respect 
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of all activities whatsoever, there is established something 
other than something else, previously existent, for the word 
‘atha' there is the contingence either of being a restatement 
or of having an unseen result. Therefore, in order to 
indicate the invariably antecedent full cause, immediate 
succession alone should be signified by the word ‘atha’. 
Though on the signification of immediate succession alone 
that is not established, yet it is certainly established on the 
adoption of immediate succeseion in the principal sense. The 
immediste succession of the effect from the full cause, that 
alone is (such) in the principal sense, because of non- 
remoteness and non-inconstancy. As for the immediate 
succession between what are not cause and effect, that, since 
it is sometimes inconstant and sometimes remote, would be 
but secondarily (the sensc). Nor may it be asked ‘If the 
effect is seen, what (is the need) of knowing the full cause ?” 
For, the full canse being the qualification of the eligible 
person, its cognition is needed for engaging in desire, inquiry 
etc, that culminate in the fruit. 


XLV. Now, the qualification of the eligible person has 
certainly been stated already by the word ‘then (atha)’ in 
‘Then, therefore, the inquiry into dharma’; if this be said, 
no. There, indeed, immediate succession to study (of the 
Veda) is stated by the word ‘then’. Anditis not possible 
for that to be the qualification of the eligible person bere; 
for, there being no bare co-absence, it is not the cause. 
Indeed, when there is fullness of causes like calmness, equani- 
mity etc., and there is the defect of the absence of study (of 
the Veda), there is not seen non-appetency of the desire to 
know Brahman. Though, since when the Vedantas are not 
studied there is no inquiry into them, (their) study too is 
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included in the full cause, still study (of the Veda) which is a 
common cause of the inquiries into dharma and Brahman, is 
not the full cause in respect of the Brahman-inquiry, and is, 
therefore, common to the inquiry or the non-inquiry into it; 
hence, that in immediate succession to which there is 
invariably the engaging in the inquiry into Brahman, that 
kind of fall cause is to be sought. Since the inquiries into 
dharma and Brabman, being reciprocally related as the helper 
and the helped, are subsidiary toasingle fruit, immediate 
succession to the helper, the inquiry into dharma, is included 
in the full cause of that which is helped, Brahman-inquiry ; 
hence that may be the sense of the word ‘atha’; if this be 
said, no ; for the relation of the two as helper and helped is 
not established. If it were the helper, then, indeed, as for 
the etudy of the Vedantas, for the inquiry into dharma too, 
(the relation of) co-absence should be stated; and that cannot 
be stated ; for even though there be not the desire to know 
dharma, there is cognised, for him who bas studied the 
Vedénta: the desire to know Brahman. 

XLVI (a). Ifthen, for the learning of meaning etc. 
there be need of the earlier Tantra, even then, this should be 
stated ; what is it that is needed from there, (A) the reasoning, 
or (B) the ascertainment of the sense of the text, or (C) rites 
like agnihotra? (A) On the first, is there need of (a) the 
reasoning instrumental to and needed by the authoritative- 
ness of the Veda mentioned in the first pado, or of (b) some 
other reasoning ? (a) Not the first: since even in the later 
Tantra, the reasoning needed by the Vedantais stated in 
such sphorisms as ‘Because of being-the-dastra-source'? 
and ‘Eternality, for that same reason’ ?. Or let it be that for 
TBr 80, 1,1, 8 
9Br, BG,, 1,1, 2 
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the sake of reinforcement there is need of the first pada (of 
the Purvamimimed); not with this much is there the contin- 
gence of immediate succession to the desire to know dharma, 
since the first pada is common to the desires to know both 
dharma and Brahman. [If it be said ‘“‘ Let the meaning of the 
word ‘atha’ be immediate succession to the inquiry in the 
first pada into the authoritativeness of the Vedanta,” no; 
for that too, like study (of the Veda in general) is not the 
full cause. (b) Even on the second, is that other reasoning 
needed (1) in the teaching of Brahman, or (2) in the impor- 
tation of attributes ? (1) Not the first; because, for the other 
reasoning tbat helps to ascertain the four forms of injunction 
us originative ete-, there is no use in the teaching of an 
existent thing, which cannot be performed. If it be said 
that in aphorisms like ‘The ether (is Brabman), because of 
the characteristic marks of that (Brabman),’? éruti (statement), 
linga (charecteristic mark) ete. are depended on, no; for, 
there, only such statement etc., a8 are established in ordinary 
experience, are depended on (not druti in the sense of 
express staterttent, linga as the capacity of what is so stated 
and so on). (2) Not the second ; for, since the meditations 
on what is with attributes, which are of the nature of 
mental acts, fall within dharma, there is no conflict even if 
there be dependence on that (other reasoning) in the impor- 
tation of attributes. In the desire to know Brahman, how- 
ever, the relation of meditations is incidental, 


XLVI(b). (B) Even on the second, the ascertainment 
of the sense of texts in the earlier Tantra is not of service in 
engaging in the inquiry into Brahman, since nowhere ia it 
seen that the knowledge of one content is the cause of 
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activity in respect of something (wholly) different. Nor is 
there use for it in the valid knowledge of Brahman, since 
knowledge of dharma is not capable of causing valid know- 
ledge of Brahman. If it be said that, because of Brahman 
being the cause of the knowledge of dharma, there is inference 
of the cause from the effect, then, since it is possible to infer 
Brahman even from the world that is en effect, what (is the 
need) of knowledge of dharma (for this purpose) ? 


XLVI(c). (C) Even on the third alternative, how is 
there utility for rites like agnihotra, in the inquiry into 
Brahman ? (1) Is it said that just as by a succession of steps 
one climbs to the first floor, similarly, beginning with the 
worship of sandhya and taking on each subseqnent rite of 
greater magnitide after abandoning each earlier lesser rite, 
one comes to the unsurpassed rite (called) the thousand-year- 
rite and then by elimination (of all rites) lands in Brahman: 
knowledge? (2) Or is it (said) that the fruit all of rites being 
attained in succession, all desires having objects which end 
with the Brahma-loka having been dissolve? (sated) by 
enjoyment, he who is rid of desires therefor lands in the 
inquiry into Brahman, through the desire for supreme bliss ? 
(1) Not the first, since there is no evidence {of such passage 
from the final rite to Brahman-knowledge) (2) On the 
second, Brahman-inguiry would not be eligible for human 
beings, since it is subsequent to the attainmeut of Brahma- 
loka. Even then, since for him who has desires there ie no 
eligibility in respect of Brahman-inguiry, desire has certainly 
to be dissolved; that being the case, just as fire, after burning 
up ali that is present as combustible, dies down, similarly, 
desire too is dissolved by the enjoyment of everything; if this 
be said, no; for, as enjoyments like that of Hirsnyagarbhe 
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perish every moment, desire as relating to future enjoyment 
is intelligible; even fire is seen to flame up (again) in the 
presence of some other combustible material. Hence it is 
that it bes been said; ‘Never does desire die down through 
the enjoyment of desires; it only grows again like fire with 
what is offered to it." Now, a person, whose mind is clear 
through the fulfilment of desire, is seen to be capable of 
doing something else ; if this be said, true; there, the removal 
of desire is the cause of the clarity of the mind, not the 
attainment of the desired ; for mental clarity is seen for that 
person who has not enjoyed objects and is devoid of desire 
{for them), And desire is removed for certain not by enjoy- 
ment, but by the cognition of defect in the object, Nor is 
there any scripture to the effect that the quenching (of desire) 
is by enjoyment. , 


XLVII. As for him who thinks that all the words of 
the Vedas have jointly for purport the knowledge of the 
dissolution of the world, since even the texts like that 
about the jyotistoma serve to dispel the notion that the body 
is the self, in the case of those who engage (in them), holding 
to aself over and above the body, he will be refuted even by 
conflict with experience? Therefore, in no manner 
whatsoever is it easy to make out the dependence on the 
earlier Tantra. 


XLVIII{a), Now, through the channel of ritual, there 
may be dependence on that for Brahman-inguiry. It is thus. 
The obligalory rites when performed endow the person 
with a good quality called virtue; and this virtue removes 


sManu-smytt, IT, 94 
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the impurity called sin; therefore, the person purified 
through the two purifications of endowment witha good 
quality and removal of impurity, is eligible for Brahmen- 
inquiry. Thus saye Gautama: ‘He, for whom there have 
been these forty-eight purificatory ceremonies, goes to unity 
with Brahman, to the same world (as Brahman)’ Here by 
the word ‘these’ are referred to the rites beginning with 
nuptials and ending with the seven aoma sacrifices. Nor may 
it be ssid: ‘If rites be purificatory, they could have no 
independent fruit (of their own), since there is no indepen- 
dent fruit in the sprinkling of the rice-grains etc.; thence, 
would be affected the sruti text—4J} these come to be inhabi- 
tants of meritorious worlds—which declares independent 
fruit for those who perform the duties of the various orders 
of life ;’ for, since there is not admitted of these rites, as for 
sprinkling etc., subsidiaviness to something else, there is no 
opposition to the possession of independent fruit. Just 
as the acquisition of wealth, which is sacertained to be an 
independent human goal, is helpful to sacrifice though not a 
subsidiary to sacrifice, similarly, even for rites which are not 
subsidiary, there may be utility in respect of Brahman- 
inquiry; otherwise there is unintelligibility of the smrti 
about the rites being purificatory. And thus mere rites have 
prosperity as fruit; but. when conjoined with hearing, 
reflection, etc, they generate Brahman-knowledge; hence 
there is no conflict between smyti and éruti. Nor 
may it be said that because of the capacity (linga) of the 
word ‘silokya (living in the same world)’ in the smrti 
of Gautama, only -the attainment of (the status of) Hiranya- 
garbha is the fruit of purificatory rites; for, release is (also) 
expressed there by the word ‘s&ynjya’; in smrtia like 
‘Knowledge arises for human beings through the exhaustion 
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of einfal deeds,’ there is stated quite clearly the application of 
tites in the origination of knowledge through purification 
consisting in the exhaustion of sin, Just as sprinkling etc, 
which are purificatory rites, combine in (the production of) 
heaven as cansing the origination of the existence of the 
darga-pirnamesa (sacrifice), similarly rites, obligatory and 
occasioned, combine in (the production of) release, as causing 
the origination of knowledge. Now, then, there results the 
character of a subsidiary rite, even as for sprinkling etc., 
therefore, there is at no time whatever the establishment of 
independent fruitfulness; if this be ssid, no; for, since for 
the soul which ia here to be purified there is not as for rice- 
grains the quality of being enjoined, there results that 
(independent result). Brahman-knowledge dependent on 
sources of valid knowledge is not indeed capable of being 
enjoined, in which case there could be for the self the quality 
of being enjoined. Now, if this be the case, there would not 
belong to the obligatory and the occasioned, the quality of 
being a purificatory rite, since that is established only in 
respect of a rite which is purificatory of the material that is 
on enjoined subsidiary; if this be said, not so; for, it is 
established even in respect of the purification of the card 
which is subsidiary to eating that is not enjoined, 


XLVII(b). Now if the obligatory rites be the modus 
operandi in respect of Brahman-knowledge, in that case, 
there would not result the instrumentality mentioned in the 
injunctive text, since in one and the same place there is no 
possibility of instrumentality and the character of modus 
operandi, which are of the nature (respectively) of principal 
and accessory; and if there be not the character of modus 
operandi, then, there would not result the nature of being. 
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purification of the material (intended) for some other purpose, 
like the purification of curd etc. ; if this be esid, there ia not 
thie defect, since either way there is no conflict. First, it is 
not the case that instrumentality and the character of modus 
operandi ave not possible for the same; for in ‘Having 
performed Agnicayana (building the fire-altar) he is to 
sacrifice with the Sautramani’, ‘Having sacrificed with the 
Vajapeya, be is to sacrifice with the Brhaspatisava’, even 
in the case of the Sautramani and the Brhaspatisava indepen- 
dently enjoined elsewhere as instrumental to something else 
there is seen the. character of modus operandi to the 
Agnicayana and the Vajapeys. If it be said here that the 
Sautramani etc. subserving both purposes atands to reason 
because of the difference in the evidence, i.e. the texts 
declaring instrumentality and the character of modus 
operandi, then, here too, on the atrength of the obligatory 
injunction and on the strength of the sruti texts inferred (as 
the basis) for the smrti about (these rites being) purifications, 
let us aasnme their subserving both purposes. Nor is it that 
purificatory nature is non-established for what is nota modus 
operandi; for in the case of the ceremonial kindling, it is 
only to what is not a modus operandi that purificatory 
nature belongs. 


XLVUI¢). Now, if rites be instrumental to knowledge, 
because of their performance up to the rise of knowledge, 
there would not result renunciation due to the desire to 
know; if this be ssid, no; for, when, through purification, 
there results for the mind the turning to the inner eeif, 
there is no conflict in acknowledging the cessation of the 
performance of these (rites). That has been ssid: ‘Rites 
siter having originated for the intellect, through purification, 
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a turning to the inner self, accompligh whut they purpose 
and disappear, like clouds at the end of the rainy season '? 
Thus, therefore, on the view of purification, there is esta- 
blished the utility of rites in respect of Brahman-knowledge. 


XLIX(a). Next, that (utility) is stated even on the view 
of (their serving) the desire to know. It is declared by éruti 
‘That (self) the brahming desire to know through study 
of the Veda, through sacrifice, through gifts ond through 
austerities like fasting’? Here the immediate experience 
of the true nature of the self, being what is desired, ia 
understood to be accomplishable by a productive operation, 
in the same way as heaven etc., since itisa human goal. Nor 
may it be suspected that desirability belongs to knowledge 
from verbal testimony, sinceo when verbal knowledge has 
arisen, desire does not arise in reapect of it, whereas when 
that (knowledge) has not arisen, desire in respect of that is 
all the more impossible even because of the object (of desire) 
being unknown. In respect of immediate experience, 
however, desire is certainly possible; for when verbal know- 
ledge has arisen, the object is established in a general way. 
‘When, however, verbal testimony itself is (recognised to be) 
the originator of immediate knowledge, even then, since it is 
liable to disturbance, undisturbed knowledge is certainly to be 
desired. This being the case, since sacrifice etc, which are 
understood as instruments to the productive operation 
expressed by the akhyata, relate syntactically with the desir+ 
able thing to be accomplished, they are understood to be 
instrumental to the experience of Brahman. Nor is (their) 
syntactical relation with the desire alone, since that is not 
1 Naigkarmyssiddhi, T, 49. 
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what is to be accomplished. And thence results the injunction 
‘He who desires the experience of the self is to perform 
sacrifice etc.’ Nor is there conflict with the present 
(indicative) in ‘They desire to know,’ since an injunction is 
understood by the adoption of a le¢ (optative, in the place of 
the present indicative). Nor may it be asked how for eacrifice 
etc., which are obligatory, there is relation to him who desires 
the experience of Brahman; for, it is intelligible like the 
relation to him who desires heaven (in the case of tbe 
agnihotra, which is elsewhere treated as an obligatory rite). 


XLIX(b). Now, what ave in dispute, the sacrifice 
ete, which cause knowledge, are different from obligatory 
sacrifice ete. since they are enjoined in another topic, like the 
monthly agnihotra (mentioned) in the kundapsyinim ayana; 
what is called the kundapayinim ayana isa sacrifice to be 
performed in a year; in the case of what is enjoined there, 
in the form ‘He offers the monthly agnihotra oblation,’ 
there is indeed ascertained its difference from the well known 
agnihotra, because of ite mention in a different topic; 
similarly (there is difference) here too. This does not stand 
to reason, because of disparity. or, in the illustration, the 
word ‘agnihotra’ is not capable of referring to the well 
known sguihotra, since this, which is the name of what is 
not in ordinary experience, is dependent on the akhyata and 
denotes the object stated in the akhyata. Nor is the akhyata 
word capable of (denoting) that (agnihotra); for when there. 
iss particular rite mentioned in its own topic, qualified 
by the upasads and the quality of being performed monthly, 
itis not possible to abandon this and refer to (what is 
mentioned in) some other topic, In what is illustrated, 
however, since the words—study, sacrifice, gift, austerity and 
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fasting—are independent, as denoting what is in ordinary 
experience, the reference to agnihotra etc., prescribed elses 
where, is intelligible; and hence it is intelligible that these 
same rites are enjoined in a different relation. 


XLIX(c). Now, even thus, in the case of Brahman- 
knowledge that is generated by the seen causal aggregate, 
viz., means of valid knowledge, there is no dependence on an 
unseen result, since when there do exist the means of valid 
knowledge, it is not seen that knowledge does not arise, 
because of the fault of the non-existence of the unseen result 
generated by sacrifice etc; if this be aaid, no; for in 
respect of an object that is to be known solely from the 
astra, the non-existence of co-absence (of the alleged cause 
and effect) is not a defect. 


XUIX@). As for what is thought by those who main- 
tain the combination (of knowledge and rites),-—that rites are 
not instrumental to knowledge since they are not of the 
nature of means of knowledge, but are instrumental to 
releage~that is unsound; for there is conflict (of what they 
say) with the instrumentality to knowledge declared by éruti 
in ‘ By sacrifice they desire to know’.' If instramentality 
is not directly possible, then, it has to be assumed, as through 
the purification of the internal organ; for, in ordinary 
experience, in ‘He cooks with fuel’ etc, the instrumental 
suffix is seen (to be used) even in respeck of what is indirectly 
an inetrument; even in the Veda, in the case of sacrifice etc, 
declared to be instrumental to heaven, instrumentality is 
assumed (only) through the channe! of unseen potency. Not 
thus is instrumentality to release cugnised in this text; but 
on the contrary, the instrumentality of rites to releuse is 
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denied in another text ‘Not by rites, not by children‘? ete. 
Therefore there belongs to them causality in respect of 
knowledge alone. 


XLIX(e). Now, if they be the cause of knowledge 
through purification, what is the difference between the 
views of (their serving) purification and the desire to know? 
It is said (in reply). Purification generates knowledge only 
when there is the presence in abundance of the auxiliary 
catses~-hearing, reflection, contemplation, repetition etc.; 
in their absence, {it produces) prosperity alone; but on (the 
view of) the desire to know (being what is subserved), since 
knowledge is the fruit of rites, it generates knowledge even 
through procuring the instruments that culminate in the 
fruit; this is the difference. Thus, therafore, on both views, 
since through the rites (that have to be perfomed), the earlier 
Tantra ie needed, immediate succession to thet is the meaning 
of the word ‘atha’. 


Le). This is not sound, since the rise of knowledge is 
possible when the internal organ is purified even by rites 
perfomed in another life. : a 


Lb), Then it may be thought: rites should be per- 
formed in this life in order to discharge the obligations; for 
there is the smrti ‘ Having discharged the throe obligations 
the mind is to be set on release; he however who without 
discharging (them) seeks release goes down below.’® 


L(c). This is unsound, since it is sublated by, the 
explicit Sruti text® ‘Or else, otherwise, he is to renounce 
‘Mabinariyans, x, 5 
*Manu-emrti, VI, 85 
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even from the student's order of life." That has been seid: 
‘Since renunciation (even) in the beginning is established 
on the authority of the express statement of the Veds, the 
atatement “Having discharged the three obligations etc.’ 
iga smyti without authority.’? If it be said that there is 
Bruti too ‘Verily, a brahmin, even in being born, is born with 
three obligations,"* no; for that is an arthavada subsidiary 
to the cutting out of the heart etc. (of the sacrificial animal). 
Nor ia this an arthavide stating s fact, becanse of (its) conflict 
with reasoning. By the word ‘obligation’ here, are there 
mentioned only the son, the sacrifice, and the study of the 
Veda, or the injunctions thereof? Of these (two possibilities), 
for him who is (just) born, the relation toa son etc., does 
not stand to reason, since that is opposed to competent non- 
cognition (of what would have been cognised if it existed). 
Nor is relation to the injunction thereof (possible); for in the 
case of him who is (just born and) devoid of the cognition 
of the injunction and the capacity (to carry it out) there is 
no eligibility ; and capacity isa qualification of the eligible 
person. If then it be explained thus, that the house-holder, 
when he is born (i.e. becomes) such, becomes so with three 
obligations, even thus, it is difficult to avoid the conflict with 
the injunction ‘renounce from the house- (holder's life)’ and 
the conflict with the reasoning set forth above. For there is 
not seen the relation toa son or the capacity to procreate 
one, on the very day of marriage. Nor is it possible to say 
that this text is for the aske of remedying the relation of 
other opposed injunctions (to the person) from birth and’ 
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prior to his full possession of such eligibility aa (the 
procreation of) a ron etc.; for, that is opposed to the 
injunction of renunciation mentioned above (from the honse- 
holder's life). Therefore, this text ending with ‘Therefore, 
this one, verily, is without obligation, who has a son, has 
sacrificed, has studied the Veda: this (debt) he discharges 
(avadayate) by these (avadanas) acts of cutting out; hence the 
avadinatva of the aovadanas (the acte of cutting out)’ is 
merely an artha-vida which does not state a fact. 


L@). Now, when there is conflict with the injunction, 
‘Having finished with the student’s order of life, he is to 
become # house-holder,’? how can renunciation be enjoined 
even from the student's order of life? Not so; for renuncia- 
tion and the house-holder’s state are distinguished through 
the difference in what they relate to, viz, him who is non- 
attached and him iwho is not non-attached. 


Lie). He, however, who thinks the distinction to be 
due to this, that renunciation relates to those like the blind 
and the lame who are ineligible for rites, he is to be asked 
whether this is understood from a consideration of the 
injunction or whether it is assumed. Not the first; for, the 
text ‘Renounce even from the student’s order of life’? ia 
cognised as common to both those who sre eligible and 
those who are inejigible for ritea. If it be said that, since 
the house-holder’s atate is enjoined in respect of those who 
are eligible, that text ends in (application to) the ineligible 
alone, no; for, in the subsequent text ‘Then, again, whether 
he has no vows to keep or has vows (to keep in order to 
attain samnyfes) whether he has performed the ceremonial 
bath (after completion of stndies) or he has not performed 
iJubels, 4 
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the bath, whether he has had the fire qnenched (because 
of the loss of his wife) or has had no fire at all, the day 
on which he is non-attached, that very day he is to renounce’? 
eligibility for renunciation is expressly accepted for both 
those who are eligible and those who are ineligible in respect 
of rites. Nor thus is there the contingence of the eligibility 
of renunciation for all; for, non-attachment is regulative 
(of eligibility). If he who is not non-attached, even if 
blind ete., should renounce, that would lead to the condition 
of one who has fallen; for, in ‘He who having become an 
ascetic’ etc, the pursuit of (eense-) objects is prohibited. 
Nor is it the second (that it is assumed); for there is no 
(valid) basis for the assumption. 


L(®. Then.you may think: “Though the senses may 
exist, they have to be checked by the ascetic; better than 
this is it that there should be eligibility for that (renuncia- 
tion) only in the case of him who is devoid of the senses’, 
Not so, Here, is it because of non-utility in respect of 
renunciation, which is 9 subsidiary, that there is checking 
of the senses? Or is it because of non-utility in respect 
of the principal, self-knowledge? Or is it because of gene- 
rating opposed activities too? Not the first; for, the senses 
ave useful for carrying out such duties of renunciation as 
‘He is to set his foot on ground which has been seen to be 
pure’? and ‘He is to move on the ground lightly like a worm’. 
Not the second, since in ‘Let my body be whole, my tongue 
be honied’? etc., the soundness of body, senses etc. ia prayed 
for, for thé sake of of self-knowledge. On the third 
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(alternative), however, opposed activity alone is to be abandon- 
ed, not the existence of the senses. What then ia the path 
for those who are not non-attached, who are blind, lame 
and so on, and who are (therefore) not eligible in respect 
of rites associated with the acts of looking at the ghee, 
going round the fire etc.? If this be asked, we say that 
there is eligibility in respect of other rites such as procrea- 
tion of sons, and the recitation -of the Veda. Therefore, 
“in reapect of renunciation, which is mentioned in the topic 
of self-knowledge and is subsidiary thereto, even though 
there is soundness of the body ete, only for him who is 
non-attached thereto is there eligibility in the principal 
sense. 


L(g). Now, earlier there were stated the views of (rites 
subserving) purification and the desire to know; there, it 
was said of obligatory rites that they are subsidiary to self- 
knowledge; bere it is said of their abandonment that it 
is the subsidiary; thus there is conflict between the earlier 
and the later; if this be said, no; both are subsidiaries, 
Nor is there impossibility of the performance of the two 
which are contraries; for this is intelligible through diffe- 
rence in the time (in which each ia to be performed). Up 
to the purification of the mind, rites are to be performed ; 
after that they are to sbandoned. And the possession of 
a single fruit by rites and their abandonment is intelligible, 
because of the difference of the channel (through which 
each is effective). Rites, indeed, through the channel of 
purifying the mind, are remote auxiliaries in respect of 
self-knowledge; renunciation, however, is a proximate 
auxiliary, through the channel of originating hearing (of 
the Vedanta) etc, without (distraction by) any other activity- 
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Lh). As for Bhaskara who does not recognise the 
abandonment of obligatory rites like the worship of sandhys 
and of the sacred thread that is a subsidiary thereto, he is 
to be neglected, since he has not reflected on what is con- 
tained in the éastra. For the abandonment of the sacred 
thread is expressly enjoined in ‘Tbe muni, having abandoned 
sacrifice and the sacred thread, is to live asa recluse’. Nor may 
it be suspected that though the original sacred thread is aban- 
doned another is put on; for, even in the Jabula-éruti, after 
the question ‘How can be who has no sacred thread be a 
brahmin ?,’ by the word ‘alone’ in (the answer) ‘This alone 
is his sacred thread, viz-, the self,"2 external sacred threads 
are excluded and the character of the sacred thread is estab- 
lished for the self alone. Thus, therefore, since renunciation 
ig. prescribed for those eligible for self-knowledge, since the 
text about three obligations, which is opposed to that 
(prescription), is an arthavada stating what is not fact, 
dependence on the earlier Tantra is not, established even 
through rites; therefore, not even immediate succession 
to the inquiry into dharma is capable of being the sense 
of the word ‘atha’. i 


Li(a). Now, if between the inquiries into dharma and 
Brabman, immediate succession as between the cause and 
the caused be not possible, then lot the word ‘atha' etate 
sequence implied by mere succession between them; for in 
“Ho cuts out the heart first, then the tongue, then the breast', 
the word ‘atha (then)’ is ‘seen to declare sequence ;-if this 
be said, it must be asked here ‘Does the word “ atha” itself 
declare sequence? Or does it indicate briefly the reasoning 
needed by the sequence cognised through some othor 
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evidence? Not the first; for, that (word ‘atha’) itself falls 
within an aphorism setting out reasoning. Not the second; 
for there is no possibility of any evidence that makes known 
sequence. For, sequence is needed when there is imposi- 
bility of the simultaneous performance of many acts which 
have a single agent. And there is single agency in the case 
of the subsidiary and the principal or in the case of several 
subsidiaries related to a single principal or io the case of 
acts dependent on the prompting by some other interest. 
Aad there is no evidence like express declaration for any 
of these here. Though only for him who is eligible (in- 
terested) in respect of the jyotistoma etc., there is eligibility 
in respect of the meditations relating to the subsidiary, even 
thus there is no defect for us; for it has been said that of 
meditations, which are only particular forms of dharma, 
there is (but) an incidental connection with the present 
Gistra; in the case of Brahman-knowledge which is the 
purportful content of the astra there is no eligibility for 
one already eligible (in respect of some rite). 


LI(b). Now, just as, in the vase of the six sacrifices, 
the tgneya etc., there isnot any of the three kinds (of 
common agency) mentioned above, yet becauso of the 
singleneas of the fruit, there is singleness of the agent us 
also sequence, similarly it may be as between the inquiries 
into dharma and Brahman; if this be said, no; for there is 
no evidence of the two having a single fruit. The injunc 
tion of combination, in ‘Knowledge and non-kno wledge, 
he who knows both together,’ ? etc., is itself the evidence; 
if this be said, no ; for, in the rest of the text ‘crossing over 
death by non-knowledge, by knowledge he enjoys immor- 
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tality’, difference in fruit is understood for rites, which are 
called non-knowledge, and for knowledge. 


LI). If it be said that the text ‘He who knows Brah- 
man, also hc who does what is meritorious, and is bright, 
attains thercby?’ is injunctive of combination, not so. There is 
net here the injunction of the combination of knowledge and 
rites in one and the same person, but there isan injunction of 
the association of both persons on the path, him who knows 
Brahman and him who does what is meritorious; for, by 
(the use of) the particle ‘ca’ in the sense of anvacaya (also), 
the relating of each (of these persons) to the path (signified 
by ‘tena’) separately and independently is intelligible. By 
the word ‘he who knows Brahman’ there is denoted here 
he who meditatés on Brahman with attributes. since for 
him who knows the attributeless Brahman there is no 
departure along the northern path. And by the word ‘he 
who performs what is meritorious’ what is intended is the 
person who meditates on the symbols, since the path of 
smoke etc. is declared by Sruti for those who perform mere 
ritual. Therefore, this text haa for purport the association 
of the Brahman-knower and the doer of what is meritorious 
in going together on the northern path up to the world 
of lightning. Nor is it easy to establish an injunction of 
the combination of knowledge of rites in ‘ Perform those 
inyariably, O lovers of the true’,? since mere rites alone are 
mentioned. Nor does the word ‘true’ signify Brahman; for 
in the rest of the text ‘Thia is the merit acquired by you, 
the Brahma-loka attained by good deeds,’ there is mention 
of Satya-loka (the world of Brahma). Nor is this an 
TBrb., Tv, tv, 9 
2Mund.. 1, li, 1 


16 


844 VIVARANAPRAMBYASANGRABA (IIL, ii 


injunction of combination, viz., the text ‘This self is to be 
attained by truth, by austerity, by right knowledge’? For, 
the word ‘austerity’ here does not indeed denote agnihotra 
etc-, but contemplation ; for there is the smrti ‘concentration 
of the mind and of the senses is the supreme austerity’. 

LI(d@). Therefore, there is no evidence in respect of 
the combination of knowledge and rites. On the contrary 
the instrumentality of rites to release is directly denied in 
‘There is nothing to be done- by him who has achieved 
(knowledge)"*, ‘Not by rites, not by children’® etc. Nor may 
it be said that the negation is only of mere rites; for, in the 
absence of any (valid) evidence enjoining combination, the 
negation of all rites is intelligible. Otherwise, the injunc- 
tion of the renunciation of all rites, as a subsidiary to 
knowledge, would not be intelligible. Let there be the 
combination of the duties of the ascetic’s order of life; if this 
be said, no; since those duties, meditation ctc., are of use 
in (bringing about) the existence of knowledge, their com- 
bination in respect of the fruit (release) is unintelligible. 

Ll(e). If it be said that the unintelligibility otherwise 
of the injunction of obligatory rites itself causes the assum: 
ption about obligatory rites that as auxiliaries to knowledge 
they have the fruit of release, no; for, on the Prabhakara 
view, there is no need of a fruit for them; on the 
Bhatta view, heaven is assumed (as the fruit), on the analogy 
of the Viévajit; on the Vedantin’s view, purification and 
the desire to know have been mentioned as the fruit. 

LI). If it be said that Brahman-knowledge itself 
causes the assumption of the instrumentality of ritea to 
1Munq., IM, 1, 6 
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release, as its modus operandi, no; for, there does exist 
another modus operandi, of the nature of calmness etc, and 
in the case of rites which are established to be instruments 
as mentioned in the injunction ‘By sacrifice they desire to 
know’ the character of modus operandi is opposed to the 
injunction. Even if somehow there be assumed their instru- 
mentality to release, why should there not be mere option 
between knowledge and rites, as between the offering of 
oblation after sunrise and before sunrise? And thus there is 
no establishment of combination. 


LII. Nor is it easy for him who maintains combination 
to demonstrate the element in release that has to be 
accomplished by it. The identity of Brahman and the 
eelf is not accamiplishable by it, since that is of the nature of 
an existent. Nor is the removal of nescience and its products 
accomplishable by it, since ‘He who knows the self crosses 
sorrow’? etc., its removal is declared to be accomplishable by 
knowledge. Further, on the view of him who maintaina 
combination, even what is accomplishable by knowledge is 
not the fruit. Is the fruit of knowledge the removal of the 
cause of karma, or is it the removal of illusory superimposi- 
tion, or the removal of the stream of that (superimposition), 
or else the removal of the residual impressions of illusory 
ignorance, or the manifestation of the nature of Brahman ? 
Not the first; for, the causes of karma, being real objects, 
are not removable by knowledge. Not the second; for, 
illusory superimposition, being momentary, ia removed of 
itself. Not the third; for there is no separate destruction of 
the stream in the absence of the removal of that of which it 
isestream. Not the fourth; for, itig not seen that the 


Ohand., VIL, i, 8 


846 VIVARANAPRAMEYASANGRAHA {TU iti 


residual impression of silver etc., ia removable by the cognition 
of nacre etc. (and) if it be removable by the residual impres- 
sion due to the repetition of the cognition, this residual 
impression would alone be the cause of release: thence would 
be contradicted the éastra that kaivalya (release) is from know- 
ledge alone. Not the fifth, because of the self-laminosity of 
Brahman. 

LIII(a). Aa for the babbling of Bhiskara, that even on 
the strength of combination, the knowledge of Brahman is 
in immediate succession to the knowledge of dharma, that is 
refuted even by the refutation of combination. Or even if 
there be combination, bow is that (other result) established ? 
For, the contingence of the reverse is difficult for you to 
avoid) Itis thus. Since rites accomplish release only as 
performed by those who possess knowledge, it stands to 
reason that first Brahman-knowledge should be originated 
and that everything (else) like the inquiry into dharma should 
be conducted only by that student who has this knowledge, 
seeking to enquire into dharma; thus, there may be only the 
reverse sequence, If it be said that though performance of 
ritea may be subsequent to Brahman-knowledge, the inquiry 
into dharma may be carried out even prior (to that know- 
ledge), no; for, in that case, for him who desires release even 
from the beginning, there is the contingence of the futility 
of all the rites of one’s order of life performed up to the stage 
of culmination in the inquiry into dharma. Enjoyment is 
not their fruit, since (that) person is non-attached to 
enjoyment. Nor is release (the fruit); for knowledge being 
non-existent at that stage, there is no combinetion (there- 
with). Jf it be of service through the channel of an unseen 
potency, where that results even through rites performed in 
another life, the performance of rites in this life is needless, 
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Nor is it that there is no desire at all for release prior to the 
inquiry into dharma. For, there are seen those who desire 
release from their infancy. Nor may it be said that the 
inquiry into dharma should alone be undertaken first, since 
it is common to both him who desires release and him who 
does not desire release ; for, commonness is not established, 
since, on your view, it isthe cause of something which is 
desired, viz., release, If then {it be urged that) because of 
being prompted by the obligatory injunction to study, the 
inquiry into dharma is common, even then, there is no rule 
as to its coming first; for, the enquiry into obligatory rites is 
intelligible even in succession to the inquiry into Brahman 
that is desired. Though there is sin in the non-performance 
of rites immediately in succession to study, even then, in 
order to remedy this, asingle text about rites is to be inquired 
into prior to Brahman-knowledge ; the rest, however, (are to 
be inquired into) subsequent to that; for, in this case, even 
for duties of the student's order, which are performed 
by him who knows, there results instrumentality to release. 
Tf it be said that instrumentality to release belongs only to 
duties like the agnihotra, not to the duties of the student's 
order, no; for, instrumentality to release is intelligible even 
in the case of the student's duty (of study), because of the 
independent use of the instrumental suffix in respect of each 
(of the means stated), the study of the Veda etc. Hence it is 
that sruti enjoins renunciation even from the student's order 
of life. Therefore, the combination with knowledge of the 
duties of the student or of the duties of the ascetic beifig 
intelligible, on your view, there is certainly the contingence 
of the non-performance of agnihotra etc. 

LIII(b). Further, the ritual injunctions alone are 
prompters of the inquiry into dharma, but not the 
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injunction to study; otherwise, there is the contingence 
of Brahman-inguiry too being prompted by the injunction 
to study. If it be said that there is another prompter 
thereof, viz, the injunction ‘(The self) is to be heard,’ 
no; for, when the prompting of the Brahman-inquiry 
too is possible even by the injunction to study, whose nature 
as & prompter is settled in respect of the inquiry into dharma, 
there is prolixity in assuming the character of prompter even 
for the injunction ‘(The self) is to be heard’. If it be said 
that since Brahman-inguiry is optional, there is not its being 
prompted by the obligatory injunction to study, no; for, in 
the case of the inquiry into optional rites, the prompting 
thereby is acknowledged. Nor may it be said that since in 
Brahman-inguiry there are more subsidiaries, like calmness, 
equanimity and the approach (to a teacher), than in the 
inquiry into dharma, the former is prompted by another 
injunction; for it is possible for one and the same injunction 
of study to be the prompter in respect of the two inquiries, 
into dharma and Brahman, having (respectively) fewer and 
more subsidiaries. For, one and the same injunction of the 
daraapUrnamiea causes the performance both of the igneya 
and agnigomiya sacrifices, where the offerings are purodass 
and there are subsidiaries like pounding, as also of the 
upiimén sacrifice which is devoid of those (subsidiaries) and 
has ghee for the offering. Now, an injunction indeed causes 
the performance everywhere of that which is a predicate 
(apadeya); calmness, equanimity ete. are, however, not 
prédicates, since they are qualifications of the person eligible 
for Brabman-inquiry; therefore, the injunction to study is 
not that which causes the performance of that (inquiry); if 
this be said, no; for, es only the invested person, who is 
eligible in respect of the injunction to atudy, is also eligible 
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in respect of the Brahman-inquiry prompted by that (injunc- 
tion), calmness, equanimity etc, are not qualifications of that 
(person). Otherwise, even in the case of the injanction to 
hear, there would not be the character of causing the per- 
formance of that (inquiry) (as, here too, calmness etc. would 
continue to appear as qualifications of the eligible person), 
Thus, therefore, since the views of Bhiskara and others, who 
maintain combination, are defective in many ways, and since 
it is not possible for the inquiries into dharma and Brahman 
to have the same fruit, there is no commonness of the agent; 
therefore, the word ‘atha’ does not signify sequence prompted 
by that (alleged commonness). 

LIV(a). Now, even thus, in all the twelve chapters of 
the earlier Tantra, dharma is the one (content) desired to be 
known ; just as here there is a reguisted sequence of chapters, 
similarly, even as between the earlier and later Tantras, there 
being oneness of what is desired to be known, the word ‘atha’ 
may be for the purpose of regulating the sequence; if this be 
said, no; for even what is desired to be known is, like the 
fruit, different (in the two cases). Justas because, in the 
earlier Tantra, prosperity dependent on performance is the 
fruit, while, in the later Tantra, beatitude, not dependent on 
performance (is the fruit), there is difference in fruit, similarly, 
in the earlier Tantra, what is desired to be known is dharma 
dependent on human activity and non-existent at the time of 
knowledge, while, in the later Tantra, what is desired to be 
known is Brahman, not dependent on human activity, ond 
existent even at the time of knowledge; therefore, though 
one in respect of being the sense of the Veda, it is not 
possible to avoid the difference in what is desired to be known, 

LIV(b). If it be said that, where there is identity of 
the means of knowledge, difference in the objects known does 
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not stand to reason, no; for, the identity of the means of 
knowledge is not established. Indeed, in respect of neither 
dharma nor Brahman, is the Veda the authority, merely in 
the form of Veda; rather does it give knowledge of dharma, 
while in the form of injunction, and about the nature of 
Brahman, while in the form of Vedanta texts. Here by 
‘injunction (codana)’ is denoted the word which effects the 
verbal productive operation. And this injunction while 
effecting the artha-bbavand qualified by (its) three elements, 
declares the artha-bhaivand only for the sake of prompting 
the person, since when that is not known, human appetence 
is not possible. The Vedanta text, however, merely gives 
knowledge, but does not prompt the person in respect of 
Brabman or the knowledge thereof; for Brahman which is 
not what is to be done is not dependent on the person; and 
knowledge, which is dependent on the means and objects of 
knowledge, ia not under the control of human desire and 
effort, since there is seen the cognition of evil odour etc., 
even for him who does not desire it and makes no effort (for 
jt). Thus, therefore, because of the absolute difference in 
nature between dharma and Brahman as also between the 
means of knowing them, not even as prompted by oneness 
of what is desired to be known is it possible here for the 
word ‘athe’ to declare sequence. Therefore, the word ‘atha’ 
js only for the sake of indicating, by way of signifying 
immediate succession, that qualification of the eligible person, 
which is of the nature of the full cause (of the inquiry) and 
is stated in the éastra (itself). 


LY. And that qualification of the eligible person is 
well known in the dastra to be four-fold, viz. the discrimina 
tion of things eternal from the non-eternal, non-attachment 
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to the enjoyment of fruit here or here-after, the possession in 
abundance of means like calmness and equanimity, and the 
desire for release. Of these, the discrimination of things 
eternal from the non-eternal is shown (as a requisite), in the 
context of the injuaction ‘That is to be sought’,? by the 
words “Therefore, just as the enjoyment acquired here by 
deeds is consumed’ etc. And in the context of the injunction 
to hear, there is shown non-attachment to the onjoyment of 
fruit here and heresfter, in the words ‘But because of the 
love of the self, all this becomes dear’.? In ‘See the self in 
the self alone’ which is the context of the injunction to see, 
calmness etc. are shown by the words ‘Endowed with calmness; 
equanimity’ etc. In ‘Desire to know that’ which is the 
context of the injunction to inquire, the approach to a 
preceptor is shown in the words ‘He approached his father, 
Varuna’? Nor is there no evidence to establish the desire 
for release (as a requisite). For, everywhere, the declarations 
of fruit are for the purpose of showing eligibility in the case 
of him who desires release, through the channel of generating 
desire {in him) ; otherwise, since the fruit results even from 
the pursuit of the means, there will be futility in the mention 
of that (fruit). Though calmness etc-, are mentioned in the 
context of the injunction to know, yet there is no conflict 
in their being qualifications of the person eligible for inquiry; 
for knowledge being incapable of being enjoined, inquiry 
alone, which is instrumental thereto, is enjoined here. 


LVI. Even thus, since the injunction of inquiry differs 
with every branch (of the Veda), the respective qualifications 
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of eligibility declared there also remain distinct and do not 
combine; if this be said, no; for the injunction to inquire 
is single, on the principle of all (similar) cognitions in all 
branches (of the Veda, being one). When, for rites like the 
jyotistoma mentioned in different branches, difference results 
(prima facie) through the difference in the branches, the 
final position is established by the aphorism ‘But they are 
one, because of non-distinction in respect of the conjunction 
(with fruit), the form (i. e. material and deity), the injunction 
aud the name’? Just as there, because of the non-diatinction 
throughout (the branches) in respect uf conjunction with the 
fruit, the form consisting of the material and the deity, the 
injunction such as ‘He is to sacrifice’, and the name like 
jyotistoma, there is singleness of the rite, even so inquiry too 
is but one throughout. And that one injunction to inquire, 
being needful of eligibility, both on the strength of the topic 
(prakarans) and in order to remedy the futility (otherwise) of 
the mention of the fruit, accepts the ubove-mentioned host of 
attributes as the cause of eligibility; for, in the caso of an 
injunction withont eligibility, its culmination in appetence is 
impossible. 


LVI. Now, since the word ‘inquiry’ is absent from these 
texts, how is it known that inquiry is enjoined ? It is said (in 
reply). The inquiry, which is included in ‘That should be desired 
to be known’, ‘Desire to know that’, is enjoined, since the 
character of being enjoined is impossible in the case of the 
knowledge that is desired or the desire. In ‘That is to be 
heard’ inquiry is of itself enjoined. As for (its presence in) 
‘He is to see’ that bas been mentioned even before. Therefore 
it is established that everywhere there is enjoined hearing, as 
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the principal, with reflection and contemplation as subsi- 
disries. 

LVIII, Now, since everywhere in the injunction of 
what is instrumental to fruit, the desire for fruit is alone the 
fall cause of eligibility, here too, the desire for release is alone 
the qualification of eligibility, while calmness etc., as having 
to be practised, may be, like the fore-sacrifice etc., subsidiaries 
subserving the fruit; if thie be said, true. (But) even in the 
case of a subsidiary, there is no conflict in its being a qualifi- 
cation of the eligible person; for there is the linga (the 
capacity of what is expressed) in the form ‘coming to possess 
the qualities of calmness etc., one is to see’; in the case of 
what is known from the stra alone, denial based on 
reasoning is impossible; (and) in the case of the dikea (a 
purificatory rite), though of the nature of s subsidiary, it is 
seen to be a cause of eligibility in respect of a subsequent 
rite. Though it is not within the region of the seen, that 
when there is desire for release there is (yet) no activity 
because of the fault of the non-existence of the other qualities, 
yet since the others are causes of the very existence of the 
desire for release, it is impossible to avoid their causality in 
reapect of eligibility. Indeed, when there is no discrimination 
of things eternal from non-eternal, non-attachment to the 
enjoyment of fruit here or hereafter is not intelligible; nor 
when this is non-existent, is the desire for release possible as 
associated with calmness etc. Therefore each earlier (quality) 
is the cause of the existence of each subsequent one. 


LIX. Now, thia being the case, existence would result 
for none (of these), since the prima) cause, discrimination of 
things eternal from non-eternal, is impossible ; there is indeed 
nothing called eternal, of which there may be discrimination 
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from the non-eternal : nor is it that there ino evidence for 
the non-eternality of everything; everything in dispute is 
non-eternal, because it is existent, like the pot. If this be 
said, not so; for, even becanse of the origination and destruc- 
tion of the host of effects, there is established the eternality 
of a single material cause, which is beginningless, immutable, 
and of the nature of a limit (to change). It is thus. An effect 
without a material cause is unintelligible, because of conflict 
with experience; therefore, 2 material cause has to be 
admitted. And material causality is not possible in the case 
of (what is itself) another effect; for, in that case, since it is a 
rule that only what is persistent in the effect isa material 
cause, there should be admitted the persistonce of each prior 
effect in ench subsequent effect, and there is the contingence 
of the persistence of all prior effecta in the final effect ; and it 
is not seen to be thus; therefore, that material cause is 
certainly beginningless. And since, when it is possible for 
even one euch to originate all effects, there is prolixity in 
assuming multiplicity, singleness is admitted; and immuta- 
bility (is admitted) because of not being subject to change, 
and because if changeable there is the contingence of its 
being an effect. And that immutable entity is the limit of 
the host of modifications that perish ; otherwise if there were 
limitless destruction of (what existed in) the previous mon, a 
material canse being impossible, there would not be even the 
present creation. Therefore, since the immutable entity is 
eternal, the discrimination of things eternal from non-eternal 
is established ; thence its effect, the aggregate of qualities 
ending with the desire for release, being also established, 
causes appetence for the eligible person, in respect of the 
inquiry into Brahman. As for him, who, though devoid of 
the possession of the aaid means, (yet) because of chance or 
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enthusiasm or an intellect well versed in éruti, is appetent in 
respect of that, he: though appetent, has his mind not turned 
inwards but clinging only to what ie without; hence he ig 
not capable of apprehending without a doubt that Brahman 
is the self. Therefore, the meaning of the word ‘aths’ is 
immediate succession to the host of entities above described. 


LX. Here, Bhaskara babbles (thus): in the case of the 
aphorist who, indeed, declares that inquiry is to be undertaken, 
calmness etc. have not entered his mind ; and a thing that has 
not entered the mind is not capable of being accepted as the 
qualification of the eligible person; the inquiry into dharma, 
however, which has entered his mind, is accepted as the 
qualification of the eligible person, This does not stand to 
yeason; for, in the case of calmness ete., which ate very 
proximate, as being mentioned in the context of the injunc- 
tion to inquire, non-entry into the mind is impossible. Nor 
is it that they are of no service here, since they fal! within 
the qualifications of the eligible person prompted by the 
injunction. And their service to inquiry has been shown 
through co-presenve and co-ebsence. Not thus closely 
proximate is the inquiry into dharma, since it relates to 
dharma occurring in a different work (prakarana). Nor is it 
of any service here; this has been already established. There- 
fore, it is settled that the meaning of the word ‘atha’ is only 
what has been stated by us- 


LXI(a}. The word ‘atah’ signifies a reason. Now it hos 
been said that even the word ‘atha’ by way of expressing 
immediate succession, indicates what is causally antecedent; 
therefore this is a repetition. Nor may it be said ‘causality 
is not expressed by the word “atha” but is presumptively 
cognined ; here, however, it is expressed by the word “‘atah"; 
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hence there is no repetition ;' for, even what is presumptively 
cognised, being the content of purport, is the sense of the 
word ‘atha’, on the principle ‘That which is the purport of a 
word is the sense of the word’. Nor is it possible for the 
word ‘atha’ to have purport in respect of the predication of 
immediate succession alone, because of the contingence of 
futility. Therefore, causality being the purport of the word 
‘atha’ even if presumptively, the repetition in the (use of the) 
words ‘athatah’ is difficult to remedy. 


LXI(b). There is not this defect. When by the word 
‘athe’ the four-fold means are apprehended as the cause of 
inquiry, there being the donbt as to the impossibility of 
sustaining that (causality), the word ‘atah’ is used in order 
to sustain causality through refuting that (doubt). It is 
thus. Inferring for heaven etc. (their) non-eternality, on the 
grounds of their being produced, being limited etc., the 
eternal is to be discriminated from these, which are non- 
eternal. 

LXI(c). Nor is this discrimination easy, since the 
stated grounds are inconclusive in respect of destruction 
(which is eternal, though produced), primal atoms (which are 
eternal, though limited) and so on, And the eternality of the 
fruit of rites is declared by druti in ‘Imperishable, verily, is 
the merit of him who has performed the citurmasya sacrifice’ 
ete. Therefore, how could human beings turn away from 
the human goal, the fruit of rites, and engage in what is not 
a human goal, Brahman-knowledge? Though there is bliss 
in Brahman, yet that is not capable of being enjoyed by the 
jiva. since only the experience of happiness as located in 
oneself ia enjoyment ; and in the case of happiness that is an 
attribute of Brahman, experience as located ip oneself is 
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impossible ; for, in ordinary experience, one’s happiness is not 
seen to be located in another. if then you think ‘since 
there.is no inconstancy, if enjoyment be but the immediacy of 
happiness, the qualification “located in oneself” is futile’, even 
thus, if the jiva and Brahman be different, immediacy of 
Brahman-bliss is unintelligible, since there is not seen 
immediacy in respect of another person’s bliss. As for the 
non-differeace of the jiva and Brabman, that is opposed to 
experience. Therefore, turning away from release that is 
bligsless, a person strives for material pleasure though mixed 
with some small pain, on the principle that because of the 
fear of indigestion, there is not indeed the abandonment of 
food, but that it is’ to be cured; therefore, the meaning 
apprehended from the word ‘atah’ is not sustained. Thus 
may it be objected. 


LX1(@). This objection is not to be urged; for the Veda 
itself ahows the non-cternality of the host of human goals 
other than Brahman, in ‘Therefore, just os the enjoyment 
acquired here by deeds is consumed, even s0, the enjoyment 
acquired hereafter by merit is consumed’ etc. Nor may it be 
said that this general text may be restricted to contents other 
than that of special texts like that about the c&turmisya, 
Here, first, the text about the citurmasya declares the non- 
consumption of the merit alone, not of its fruit. Nor is it 
possible to assume that the purport of the text is the non- 
consumption of the fruit, by way of stating the non-consump- 
tion of the merit; for there is conflict with evidence, since 
through probans like limitedness, non-eternality of the fruit 
is inferred. Nor is there inconclusiyeness of these (probans), 
aince non-eternality is not admitted even in the case of primal 
atoms etc. Nor when merit is unconsumed is the consumption 
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of its frnit unintelligible, since, like non-enjoyment, that (too) 
is intelligible; indeed, even when merit does exist, in some 
cases its fruit is not enjoyed; for there is the smrti ‘Sometimes 
& meritorious deed remains as if unfruitful’, Similarly, why 
should there not also be the consumption of the frait? Nor 
is it easy to establish the eternality of the fruit, in other 
texts like ‘Those who give gold enjoy immortality’; for, here 
too, the conflict with the general text, supported by inference, 
remains as before. Therefore, non-attachment to non-eternal 
human goals other than Brahman is intelligible, us pruceded 
by the discrimination of things eternal from the non-eternal, 


LXI(e). Nor is it that Brahman-knowledge is uot a 
human goal; for, it is the intuition of bliss, Since the 
non-difference of the jiva and Brahman has been established 
in the first varnaka, through the example of the prototype 
and reflection, the intuition of that (bliss) is certainly possi- 
blee Nor need there be any dispute about the eternal 
Brahman-blise, which is of the essential nature of the jiva, 
since there is never any failure of the jiva being the object 
of supreme love, the means to happiness being exhausted (in 
their functioning) merely with the manifestation of that 
(bliss); for, otherwise, there would be prolixity in that for 
the means there would be, in respect of happiness, the 
characters both of generating and cf manifesting. And 
thus, all material pleasures being fragments of the Brahman- 
bliss, those who turn away from migration that is the 
ocean of misery, are appetent in respect of Brahman, which 
js of the nature of supreme bliss. Thus, therefore, there 
ig the word ‘atah', in order to sustain the sense of the 
word ‘atha’, through refuting the aforesaid objection; this 
is unassailable. 
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LXII, By the word ‘Brahma-jijaiasa’ a possessive com- 
pound, as ‘desire to know in respect of Brahman’, should 
be understood, but not a dative compound, as in ‘Dharma- 
jijilasa, i.e. inquiry for the sake of dharma’. There, indeed, 
resorting to the primacy of the sense, viz. the inquiry, 
included (in the desire to know), with ibe intention to 
declare the fruit, there is adopted the dative compound ‘for 
the sake of dharma’. Truly, what is the fruit of (that) in- 
quiry is not itself the object thereof, in which case there 
might result the possessive compound ‘in respect of dharma’. 
Here, however, there is adopted the primacy of what is 
conveyed by the word, viz. the desire to know; and for 
desire, that which is the object is itself the fruit; therefore, 
there follow the (possibilities of both the) possessive compound 
and the dative compound (meaning) ‘for the sake of’. Of 
these, because of its primacy as being the cause whose 
existence is established, the possessive signifying the object 
is alone adopted and the compound thus explained. 


LXItl, Here the Vrttikara, suspecting that the word 
‘Brahman’ denotes (the brabmin) caste, the jiva, Brahma 
(the lotus-seated one) and the Vedas, refutes it thus, For 
caste etc., verily, there is no posssibility of a syntactical 
relation here whether as the object or as the agent. For the 
brahmin caste object-ness is not possible, since, being este- 
plished by perception, it is incapable of being desired to 
be known; nor is agency (possible), since eligibility for 
the desire to know belongs to all three castes. Nor is the 
jive to be desired to be known, since he is establiched by 
the cognition ‘I’. Though there is agency for him, yet 
the acceptance of that (aa the sense) is futile, since there 
ig no contingence of the agency of any one else. Nor is 
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agency fossible for the host of words, constituting the 
Veda, which is non-intelligent; nor is objectnesa (possible) 
for it, since by the (Purvamimames) aphorisms about the 
inquiry into dharma and about (the relation of the sense to 
the word) being natural,’ its possession of significance and 
authoritativeness has been demonstrated. Even Hiranya- 
garbha is not to be desired to be known, since desire to 
know is taught in the case of one who has turned away 
even from his state; nor is agency possible for him, since 
knowledge and non-attachment are (to bim) connate. This 
effort of the Vyttikara is futile; for, when there is appre- 
hended Brahman whichis about to be defined as ‘That 
whence for this what begins with origination’? the doubt 
about (its signifying) caste etc. does not arice. 


LXIV. Now, even thus, this cannot be a possessive 
compound in the form ‘in respect of Brabman’; for, in that 
case, though for Brahman's nature alone there may result 
the premising of its being what is inquired into, that does 
not result for anything else. When, however, the pos- 
sesgive is understood in the sense of relation in general, 
then there results the premising of inquiry into everything 
connected with Brahman, viz., nature, means of knowledge, 
reasoning, the means and the fruit, Then it may be thought: 
‘When there is a possessive signifying the object (but) not 
otherwise, there is mentioned what is{desired to be known, 
which is that which is needed by the desire to know; and 
in the absence of that (object) the desire to know is not 
easy to set forth’. That is not (so); for even on the view 
of the possessive 28 signifying relation in general, there 


1PM. T, i, 2, and 5 
SBr, 84, 7, 5,2 


TI, Ixv-lxvi] THIRD VARNAKA 361 


results Brahman being the object. For, the general does 
not get into empirical usage without culminating in the 
particular. There being the expectancy bere ‘what is this 
particular?’, since for the act of the desire to know, which 
Telaten to an object, the object-caueal-correlate ia proximate, 
it (the relation in general) ends in objectness: Therefore, in 
order to include all, the possessive ia to be understood as 
signifying relation in general, not as signifying the object, 


LXV. If this be said, there is not this defect; for when 
by the possessive aa signifying the object there is mentioned 
the principal, the object of the desire to know, i.e, Brahman, 
the means of knowledge etc., needed thereby, being established 
presumptively, do not need to be stated separately. Truly, 
when it is said ‘The king goes’, it is not necessary to state 
separately the going of the retinue needed by him. And thus, 
on our view, the inquiry into the principal is explicitly 
premised, the rest (is premieed) by presumption; on your 
view, however, it is in the reverse way. Therefore, our view 
alone is superior. Further, since in the gruti text “Desire to 
know that’ which declares the injunction to inquire together 
with the eligibility and the content (therefor), Brahman is 
designated as the object-causal-correlate, in the aphorism too, 
as having the same sense as that (text), there is to be 
understood only the object-ness of Brahman. 


LXVI. By the word ‘jijfiass’, the (etymological) sense 
of the components is to be understood, i. e. that jijiiasa is the 
desire to know. And thus, since desire has fruit as ite 
content, the culmination in the fruit of unshakable immediate 
realisation comes to be indicated in the aphorism. Nor may 
it be said that the desire to know can result neither when 
Brabman ig known nor when it is no} known; for when it 
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is known either mediately or with unsettled immediacy, the 
desire for that is intelligible, for the sake of unshakable 
immediate realisation. 


LXVII. Now, what is called cognition is the conscious 
ness that is the fruit of the means of knowledge—thus (hold) 
the Saugatas, Prabhakaras, Vaidesikas and Naiyayikas ; these 
who follow the Vartikakara (Bhatts) say that it is an operation 
of the cogniser, which generates consciousness ; the Kyapana- 
kaa (jainas) and the Lokayatas say that it is but the soul’s 
intelligence; the Sankhyas and the Vedantins say that on the 
derivation as instrumental viz., (that) whereby is known, 
the psychosis of the intellect is cognition, while, on the 
derivation aa substantive, it is but consciousness. Of these, 
which is the kind of cognition desired ? 


LXVIII. If this be asked, it is said (in reply), The 
views of the four (disputants) beginning with Sungate, and of 
the Loksyata are not intelligible; for, in the case of the 
consciousness that is the fruit, though it is originated, it is 
not admitted by them to be preceded by the activity of the 
agent. This is opposed to the inference : ‘What ia in dispute 
is preceded by the activity of an agent, since it is a fruit, like 
reaching a village’. Hereby is refuted the view of the 
Keapanakas too. Though on this view consciousness is 
non-originated in its own nature, yet its origination muet be 
admitted as conditioned by its being the manifester of objeote: 
for, otherwise, there is the contingence of the manifestation 

“of all objects at all times. Now, in the case of the self, which 
is partless, the activities of motion and transformation do not 
stand to reagon. True; hence it is that the view of those 
who follow the Vartikakara should be rejected. On our view 
however, the éransformation, in the form of cognition, in 
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the case of that self, which has been identified with the 
internal organ originated by superimposition, does stand to 
reason. Nor may it be said ‘In the case of that kind of self, let 
there be tranaformation even in the form of conscionsnesm 
{not cognition) ;’ for consciousness is, in respect of its own 
nature, eternally established. Nor thus is there the impossi- 
bility of consciousness, which is unoriginated, being the 
frnit; for origination'is admitted of that as conditioned by 
the content. Though all transformations whatsoever of the 
internal organ sre immediate, being witness-cognised, yet that 
transformation of the internal organ, which is the cause of 
immediacy along with'the content, is immediate; the rest is 
mediate: thus is their distinction. This being the case, this 
kind of immediate cognition, of the form of a transformation 
of the internal organ, is designated in this aphorism as what 
is to be desired. 


LXIX. Now, if this first aphorism is included in the 
4satra, then if its commencement be established by itself there is 
the contingence of self-dependence; if (established) by another, 
there is infinite regress. If itis not included, then, there 
is the contingence of the non-commencement of that (apho- 
tism); if this be said, there is not this defect. The very 
injunction to hear, superficially known from the atudy of 
one’s own Veda, causes the commencement of the frat 
aphorism, for the sake of the inquiry into three supplements 
(visaya, prayojana and sambandha) needed by itself, And 
thus, being prompted by the very injunction that prompts 
the entire dastra to be set forth, there is its inclusion in the 
Ssatre. Because of being prompted by an injunction which 
is of non-personal origin, there is no infinite regress, Nor 
may it be objected ‘If the injunction to hear may cause the 
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commencement of the first aphorism alone for the ascer- 
tainment of itself, then what will be that which cansea 
the commencement of the string of subsequent aphorisms? '; 
for their commencement is intelligible even by that same 
injunction, as ascertained in the first aphoriam. Hence it 
ia that the primacy in the sistra of this aphorism which 
ascertains that injunction, and its relation to the chapters 
on harmony etc., are easy (to establish); for, texts like ‘is 
to be heard’, through their harmonious relation with their 
own content, are the cause of barmonious relation with 
Brahman, even of the Vedanta texts, which are to be in- 


quired into. 


LXX. And in this aphorism, in order to avoid the 
character of restatement, the words ‘is to be undertaken’ 
are to be imported; since the knoweldge to be desired, which 
is the fruit and is of itself known as what is to be acquired, 
is incapable of being enjoined, the means thereto, the inquiry 
jucluded {in it), is to be secondarily indicated; since, in 
respect of Brahman-knowledge, even unseen potency is 
jnstromental, the injunction is to be justified (on that basis); 
the view of the injunction (as signifying) instrumentality 
to the desired is to be adopted; and thus the expressed sense 
of the text is to be stated as ‘By him who desires release, 
inquiry is to be undertaken for the sake of Brahman- 
experience. And when this is stated, the connection, the 
content and fruit are presumptively understood: this is 
settied. 

HERE ENDS THE THIRD VARNAKA- 


FOURTH VARNAKA. 


(1) Inthe third varnaka the sense of the words and 
of the text of the aphorism was stated; the eligible person 
was there directly established by the word ‘atha’. 


(2) But the three, however, viz-, the connection, the 
content and the fruit, were (only) briefly indicated, in the 
fourth varpeka all these (three) are objected to (discussed) and 
demonstrated. 


(8) In the first varnaka these were established, in depen- 
dence on super-imposition; in this varnaka, however, they 
themselves are directly objected to (discussed) and established 
directly. 


I. Now, if the nature of Brahman be known through 
some other evidence, thon, it is not capable of becoming the 
content of this éistra; for, there is no sense not (already) 
known. Nor is the knowledge of that the fruit of this 
(teaching), “because of its establishment even prior to this 
distra. If, then, (Brahman) be unkzown, how could this 
éistra be related toa sense which has not entered the intellect 
at all? Though perception etc-, are seen to relate even toa 
thing that has not been seen at all, yet that is not possible 
for the sastra, which is of the nature of inquiry, for every- 
where, relation to jnquiry is seen only in the case of what is 
known superficially. If this be said, thue then, in the case of 
Brahman too, which isa content superficially known through 
study and not ascertained, thera being a connection with the 
étstra of inquiry, the knowledge of that (Brahman) is the 
fruit; thus there is no defect whatever. 
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TI. Now; the content, fruit and connection have not 
to be taught here, since they are established even from what 
ate to be declared, viz-, the chapter on harmony etc, ; nor is 
there non-appetence for the hearers, when those are not 
taught ; for, appetence is possible through the certainty as 
to the existence of content etc,, even because of the worthi- 
ness of the author. Not so; for, even though the existence 
of content etc., be ascertained in general, appetence is not 
possible, when there is not cognised the particular fruit 
intended by oneself. 


Ill. Now, then, as subsidiary to appetence, the parti- 
cular fruit slone should be stated, not the content and the 
connection, If, then, the content too, as instrumental to 
the fruit, be subsidiary to appetence, still, that ia cognised 
even from the cognition of the fruit, since contentness is 
invariable only for what is related to that (fruit), For, in 
ordinary experience, it is only for the faggot, which is in a 
relation of inherence to the fruit called dividing into two, 
that there is contentnesa in respect of the act of cutting, 
‘When the object and the subject are cognised, their connec- 
tion too is certainly cognised; hence that too bas not to be 
separately stated. 


Iv. If this be said, not so. Here, among the content, 
fruit and connection, is it because of absolute non-difference 
in their nature that there is no need to state (each) separately? 
Or is it because by the mention of any one the rest are 
eutablished by presumption? Or is it because, each being 
seperately and independently capable of causing appetence, 
subsidiariness to appetence does not exist for them together ? 
Not the first; because of the difference of these (three) in 
that the fruit is of the nature of ahuman goal, the content 
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is what is not established otherwise, and being-taught-bysthis 
ia the connection. Of these (two), there is discrimination,. 
in that wontent-ness is of the form of the exclusion of 
conjunction with any other (pramipa), and connection is of 
the form of the exclusion of non-conjunction (with this 
pram&na)- Not the second ; for the non-existence of the rest 
being seen even when one exists, establishment by presump- 
tion is not possible. Tt is indeed seen in the case of the 
teeth of a crow that though there ia content-ness because of 
not being established by any other work, and connection, as 
being capable of being taught, there is yet no fruit in that 
inguiry- Similarly, though, in the case of such things as 
peeling the skin of a ripe banana, there is connection for the 
hatchet, knife etc., as capable of achieving it, and fruit, as 
desired by human beings, there is no contentness in respect 
of the operation of the hatchet etc-, since that peeling is 
accomplished even by the finger etc. Thus, even in the case 
of the Mera etc., which are contents, as not being led to by 
another, and which are fruitful, we do not see any connection 
with the operation of leading in which those like us are the 
agents, because of impossibility. Therefore, among those 
which ave thus reciprocally inconstant, there is not even the 
auspicion of establishment by presumption. Not the third, 
gince in the absence of the combination of the said three, 
there isno appetence- Truly, not in respect of the inquiry 
into the teeth of a crow, nor in respect of the (use of) hatchet 
etc,, for the peeling of a banans etc., nor in the leading to “ 
Meru etec., is human appetence cognised, 

Via). Be it thus: the nature of Brahman is the content 
of the Vedanta alone, not of the éastra of inquiry ; for this has 
for content the arguments that are grounds for the possibility 
of the means of knowledge, the object of knowledge etc, 

19 
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V(b). To this, he, who thinks he knows the final 
position; replies: the éistra of inquiry, which is in dispute, 
has an object not different from the Vedantas, since it is the 
dnodus operandi of that, just as the fore-sacrifice etc. has the 
same content as the Daréa-purnamasa (rites); or just aa the 
water, earth, atc-, which are auxiliaries to the seed, are origi- 
natore of a single effect, along with that (seed). Though by 
the éastra arguments alone sre seen to be directly 
taught, yet itis possible for Brahman to be the content 
indirectly; this is just as the cutter's manual operation, 
though directly having the hatchet alone for content, has 
indirectly the tree too for content. 


V@). This reply of him who thinks himeelf learned is 
not suitable; for it is not established of inquiry that it is the 
modus operandi of the Vedsota. Just as revelation is the 
evidence for the fore-sacrifice etc. being modus operandi, or 
just ae the suxiliariness of water, earth etc., is established by 
éo-presence and co-absence, not thus is there any evidence 
for inquiry being the modus operandi, Nor may it be 
objected how there can be instrumentality in respect of 
Brahman-knowledge for the word of the Vedanta, devoid of 
(any) modus operandi ; for the cognition of the word and the 
residual impression of the cognition of its signification 
constitute the modus operandi thereof. Let inquiry’ too 
occupy the place of a modus operandi in respect of the word, 
ascausing the valid knowledge of Brahman through the 
removal of defect; if this be said, no; for, in the word of the 
Veda, there is no defect. Nor is there thus the futility of 
inquiry, since it is the cause of the removal of human defecta. 
And human defect is of two kinds, the erroneous sacertain- 
ment of the signification and purport of the word, end 
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cognition of the contrary through perception etc. Of these, 
having seen ia worldly usage like ‘In this village, this one 
alone is the secondless lord’, that there is signification and 
purport only in respect of the exclusion of what is of the 
same class, one ascertains them to be even so in the usage 
of the Veda too; this erroneous ascertainment will be refuted 
in the inquiry into harmony. And the cognition of the 
contrary (will be refuted) in the inquiry into non-contra- 
diction (i. ¢, in the second chapter). And thus, in the case of 
inquiry which is exhausted even with the removal of 
obstacles, how can there be causality in respect of the valid 
knowledge of Brahman? Therefore, Brahman is not the 
content of the éastra of inquiry. 


VI. ‘To this it is said (in reply). Brahman-knowledge, 
thongh arising even from the word, is established only when 
there is the removal of obstacles, but not before that. And 
thus, since inquiry too, which removes obstacles, is figura- 
tively the cause of the ascertainment of Brahman, its having 
Brahman for content is intelligible. Here some say that 
since purport, which is known by inquiry, is the cause of the 
valid knowledge of the sense, inquiry too is the cause of that 
same valid knowledge of the sense, not (the canse) of the 
removal of obstacles. That is unsound. Is purport the cause 
of valid knowledge of the sense while (itself) anoognised, or 
while cognised? Not the first; because in the case of all 
atatements worldly and ecriptural, there is the contingence 
of the futility of that inquiry whose fruit is the know- 
ledge of purport, inasmuch as even if the purport be not 
known, there is (i. e.can be) no erroneous cognition (of 
the sense). On the second (alternative) too, purport does 
not have for content the word-sense, since it is of no service 
im the cognitien of the sentence; and if it have the 
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sentence-sense for content, there is reciprocal dependence, in 
that when the sentence-sense which is the content and the 
qualification (of the purport) is known, there is knowledge of 
the. purport qualified thereby, while when purport is known, 
there is valid knowledge of the sentence-sense. Then, you 
may think that immediately after knowing the word-senses 
through the words, there is the guess ‘certainly there is 
conjunction among them, since they are used together ;’ and 
that, in knowing the sentence-sense thus, there ia not the 
said defect, That does not stand to reason. This guess is 
nota recollection, since it knows a thing not already known. 
Nor is it doubt, since there are not two alternatives. Nor ig 
it error, since there is no sublation. By elimination it 
should be admitted that the word-generated cognition of the 
sentence-sense is certainly valid knowledge, And thus it ia 
difficult to avoid either the word's capacity to give knowledge 
without dependence on the knowledge of purport, or the 
above-mentioned reciprocal dependence. 


VII. Now, like the intension of words like ‘cow’ in 
respect of generality like ‘cow-ness’, for sentences too there is 
purport in respect of being sentence-sense in general; and 
thence, since the generality is known already, it can be the 
qualification (of purport); hence the purport as qualified 
(thereby) is known; and in the valid knowledge of the parti- 
cular sentence-sense through the purport, there is not the 
afore-mentioned defect; if this be said,.no; because of the 
contingence of the non-existence of purport in respect of the 
particular sentence-sense, Then {it may be ssid) ‘just as the 
word “cow” expressing “cow-ness” terminates in (denoting) a 
particular cow, purport, having generality alone for its 
sphere may terminate in-the.particular’; even thus, purport 
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is not the cause of the valid knowledge of the sense. What is 
in dispute, i.e. knowledge of the sentence-sense, is condi- 
tioned only by the signification of the word, since it is verbal 
knowledge, like the knowledge of word-sense, And if purport 
were the cause of valid knowledge of the sentence-sense, then 
the sehtence-sense would not be verbal knowledge, since the 
valid knowledge thereof would result from purport alone. 
And the co-presence and co-absence of the word would be 
intelligible, as of service to that which canses purport, by way 
of setting forth the word-sense. Therefore, in order that 
the character of verbal knowledge may result, this alone 
should be admitted, that the word itself is the cause of valid 
knowledge of the sense, and that purport is what removes 
obstacles. And thus, since even the cause of purport, viz- 
inquiry, isa remover of obstacles, its having Brahman for 
content is only figurative. 


VIII, Now, not even figuratively is it possible for 
Brahman to be the content of inquiry, since it is difficult to 
establish even its being superficially known; it is not known 
in ordinary experience, since itis not the sphere of any 
other means of knowledge; nor is it known from the Veda, 
since the word ‘Brabman’ has there an unascertained sense ; 
on the principle that (only) that word whose capacity has 
been determined in ordinary experience is capable of giving 
knowledge in the Veds too, a word whose meaning has not 
been learnt can give no knowledge even in the Veda. Nos 
80; for, on account of the unintelligibility otherwise of the 
Vedic usage, some sense of the word ‘Brahman’ has t be 
assumed, as in the case of ‘heayen’ etc. ; for the proximity of 
known words is common to both the texts, about Brabman 
and about heaven. Even thus, for the word ‘Brahman'a 
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(general) sense alone is established, not a particular sense; if 
Shia be said, no; for, on account of the proximity of known 
words, there is to be assumed only such particular sense as is 
capable of syntactical relation with it. Nor is there the 
impossibility of the application of the word to that particular 
sense which is intended to be declared; for the word, though 
not applicable thereto in the conventional sense, is capable of 
applying thereto through generating the sense of the parts; 
for itis only for this purpose that everywhere Nigama, 
Nirnkta and Grammar set out. And thus, because of the 
unintelligibility otherwise of the ussge here (of the word 
‘Brahman’) in the druti ‘Trath, knowledge, infinitude is 
Brahman,'* and in the aphorism ‘Then, therefore, the desire 
to know Brahman’, it is assumed that the sense of the word 
‘Brabman’ isa thing which is free from sublation, is of the 
natore of intelligence, devoid of limits, and is to be desired 
to be known as culminating in the human’ goal. 


IX(a), And the word ‘Brahman’ which comes from the 
root ‘Brha, brhi, to increase,’ signifies greatness; and that 
greatness, because of the non-existence ofa topic or quali- 
fying words to narrow the sense, comes to be only that 
which is unexcellable. Thence, it comes to be said to be free 
from limitation due to space, time or (other) things Simi- 
larly even freedom from defects, like sublatability, inertness 
and not being a humen goal, is but greatness (connoted by 
brh); for, in ordinary experience, there is seen the uerge 
“great men’ in respect of men who are free from defects and 
possess merits, Therefore, on the strength of etymology, 
the word ‘Brahman’ applies to the sense above stated. In 
respect of caste, the jiva, the lotus-eeated one etc, though 
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there is not the sense above stated, the application of the 
word ‘Brahman’ (to them) is intelligible, as due to conven 
tional sense. 


IX(b). Now, by following the sense of the root brh is 
it the sense of the word ‘Brahman’ in the aphorism that 
is described, or is it of (the word in) the sruti? Not the 
first: for in the case of human usage, which stands in need 
of a basic authority, ascertainment in the absence of that 
(authority) is of no use, If, then, éruti be the basic authority, 
even thus, since in the next aphorism itis to be ascertained 
that Brahman is the cause of the origination etc. of the 
world, no effort is to be expended in the present aphoriem, 
Not the second, since the sense is ascertained (by Scripture) 
iteelf, in such texts as ‘That whence, verily, these beings are 
born...desire to know that, that is Brabman’', ‘Truth, 
knowledge, infinitude ig Brahman’ 2, 


TX(c), There is not this defect; for in the case of the 
second aphoriam which has not come into being at the stage 
when the first aphorism is set out, it ia not possible for it 
to be the cause of the ascertaiment of the sense of that (first 
aphorism); in the éruti too, in the absence of the word-sense 
being established otherwise, valid knowledge of the sentence 
sense is impossible; here in both cases, the sense (of the 
word ‘Brahman’) has to be described by the following the 
sense of the root, If it is said that following the root-sense 
js the cause of the cognition of possibility alone, not the 
cause of ascertainment, let there be no ascertainment; for, 
what is needed here as the content of the desire to know ig- 
only that thing which is possible and unascertained, 
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X. If, then, there be needed the ascertained establish- 
ment of what is intended to be declared, i.e., the sense of the 
word ‘Brahman’, then that too is made out, The self is per: 
ceptually cognised by the whole world, in the form ‘I exiat’; 
that itself ia indeed Brahman, because of the éruti text ‘That 
Brahman, verily, is this self’". And thence, since inquiry, 
whose subject is what is cognised, is possible, there results 
connection, consisting in the capacity to be taught. And 
thus, since there is not absolute non-establishment, there 
results content-ness. Now, thug then, since, as being the 
sphere even of perception, there is no non-common-ness, 
content-ness is not established (for Brahman); if this be said, 
no; though it is established in the perception of all as ‘I’, 
in the general character of self-hood, the perceptual establish- 
ment of its particular character, which is subject to dispute 
is not possible. Though in the self there does not really 
exist a distinction of general and particular, yet, just as for 
the rope-substance, being-cognised through a form common 
to staff, a snake, a atreak etc. is itself the generality, similarly, 
for the self too, being-cognised as (of a form) common to 
the disputed alternatives, the things called body, senses, 
manas, intellect, the void, agent, enjoyer, the omniscient and 
Brahman—may (itself) be the generality; for in the case of 
the word ‘I’ expressing the self, even when applied to percept: 
ually established objects, like the body, dispute as to sense is 
possible, as in the case of the word ‘go’. 


Xia). For, in the case of the word ‘go’ which is used 
in respect of perceptually established senses like the indivi- 
dual, the configuration, the generality, the activity and the 
quality, the generality is understood to be the sense by those 
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who follow the Veda; the individual {is understood) by the 
®ankhyas ete.-; both by the Grammarians; akrti, which is 
called the configuration of the parte, by the Arhatas etc.; 
and all three by the Naiyayikas. Ifthen (it be said) ‘Since 
in the use of the word “go” there is invariability of the 
co-presence and co-absence of generality etc., there is the 
doubt aa to (one of) them being the sense’, then, even because 
of the invariability of the co-presence and co-absence of the 
body etc-, in the use of the word ‘I’, let there be the doubt 
as to having (one of) those as the sense. 


XI(b). Of these (possibilities), those persons who are 
devoid of the purification due to (study of) the gastra, adopt 
perception alone, devoid of inquiry, as the means of valid 
Knowledge and understand the intelligising body to be the 
self. 


XI(c). Similarly, the Leukayatikas, who maintain the 
reality of the four elements alone, think that, because in 
‘I am a man, I know’, the body is cognised as the substrate 
of the cognition ‘I’ and as the locus of knowledge, that (body) 
itself is the self. 


XI). Others, again, say thus: since even when the 
body exists there is not the cognition of colour etc, without 
the sense of sight etc., the senses alone are intelligences. 
Nor are the co-presence and co-absence of the senses with 
cognition explained otherwise by (their) being instruments; 
for, the assumption of material causality is more suitable 
than the assumption of instrumentality. Therefore, the 
senses which are the substrates of the cognition 'I’ in ‘I am 
one-eyed, I am dumb’ etc., and are intelligences, are to be 
admitted as each the self, As for the body being the subs- 
trate of the cognition ‘I’, and (its) being intelligence these 
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are explained otherwise by ite being the locus of the senses 
which are the self. Now if in one and the same body several 
senses be intelligences, there would not be the recognition 
‘The same IJ that formerly saw the colour now hear the 
sound’; similarly, enjoyership in respect of colour, taste etc. 
would be certainly simultaneous, not in sequence; if this 
be said, not so; for oneness of intelligence is not the cause 
of recognition and enjoyment in sequence, but only being 
located in one body. Therefore, just 2s when in the case 
of many men in one house, st the marriage of each one the 
others are accessories, similarly, in the case of the senses too 
which are selves, at the time of the enjoyment of each, the 
others are accessories. 


XI(e). Others, however, think thus: in dream, even 
though the sense of sight etc. are non-existent, the qualities 
of being the locus of cognition and being the substrate of the 
cognition ‘I’ are cognised in the bare manas. Nor do the 
cognitions of colour etc. bave the senee of sight etc., for 
locus; for, in that case the recollection of colour etc. by the 
bare manas would be unintelligible. Therefore, the sense of 
sight ete., are but instruments. As for the cognition ‘I’, that 
results by the figurative ascription of agency thereto. Nor 
does recognition stand to reason in respect of (i. ¢., among) 
many selves, merely because of their being located in a single 
body ; because of the contingence of that (recognition) even 
among those located ona single story. Therefore, manag 
alone, having the cense of sight etc. as instruments, and the 
body as its support, is the self, 


XI, The Vijtianavadins, however, who think that the 
reality of any thing other than momentary cognitions ia 
opposed to experience, declare the self-bood of cognition 
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Recognition, however, ia intelligible, because of similarity, as 
in the case of a flame, among the constantly arising cogni- 
tions. Merely becanse of the cognitions belonging to (one) 
succession of cause and effect, thereis the establishment of 
karma, knowledge, bondage, release etc, 


XI(g). The Madhyamika, however, since even cognition 
is not seen in sleep, says that the void alone is the true self. 
If, in sleep, there be the stream of cognition, then there is 
the contingence of the presentation of content too, since a 
content-less cognition is impossible. If it be eaid that only 
waking and dreaming cognitions have a content, not the 
cognitions of sleep, no: because there is no distinction. What 
is in dispute has a content, since it is a cognition, like what 
is admitted. If it be said that since he who has awakened 
has no recollection of a content in sleep, there is no content 
in that (stege), then, even because of invariable non-re- 
collection, let there be no cognition either in that (stage). 
Nor ia the void to be disputed; for just as the determinate 
{cognition) is generated by the indeterminate which is 
opposed (in content) to its own content, similarly, even 
the cognition of the real, it should be admitted, is generated 
by the void which is opposed (in content) to itself, And 
thus, since the cognition of reality ‘I exist’, which arises on 
waking, and is (thus) devoid of a canse consisting in an 
immediately antecedent cognition. is not capable of being 
true, the void alone is real. 


XIth). Yet others, again, say that the self is that which 
is other than the body, senses, manas, cognition and the 
void, ia permanent, migrates, is agent and enjoyer. Nor is 
the cognition ‘I’ intelligible in the case of the void, because 
of the contingence of that (cognition) even in cases like the 
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barren woman’s son. Nor in the case of momentary cogni- 
tion does empirical usage in sequence stand to reason. The 
whole world, indeed, first knows the advantageous thing, 
then desires, then strives, then attaing it, and then derives 
happiness (therefrom). If such empirical usage, which 
appears as having a single agent, be brought about by several 
selves existing in a single succession, even though not 
knowing one the language (i. e., the nature) of another, then 
why shonld not those (selves) existing in different successions 
bring about (that usage)? Therefore, in order to account 
for such unsublated recognition as “The same ‘1’ that 
knew this thing, now desire it”, a permanent self should 
be admitted. And this is not of the form of cognition, since 
the experience of oneness is not of the form ‘Iam cogni- 
tion’. This relation is experienced indeed in the form 
‘Mine is this cognition’. Nor is this experience figurative, 
like ‘My self’, since there is no sublation. Hereby is refuted 
the self-hood of the body, senses and manas, since there too 
the cognition of relation (as between possessor and possession) 
cannot be avoided; for, the designation as ‘I’ in respect of 
these is due to superimposition. 


XI{, Nor does thie self have a beginning; for, looking 
at the attainment of happiness and misery even immediately 
after the origination of the body, it is understood that the 
agent of the merit and demerit, which are causes thereof, 
existe even earlier, Nor is this non-eternal, since destruc- 
tion is indemonstrable. The destruction is not of itself, 
since the causeless destraction, which is too wide (an 
sesumption), is not admitted by others than the Sugatas. 
Nor from another, since for the partleas, conjunction with 
a cause of destruction is impossible. Even if it were possible, 
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destruction would not result. For, conjunction with 
another is indeed cansed by karma; and that, for the sake of 
the enjoyment of the froit of that karma, would establish 
only the permanence of the self, not its destruction. There- 
fore is established of the beginningless and indestructible 
(self), migration, of the nature of entering and departing 
from an infinite number of bodies. Since enjoyment is 
impossible for the unchanging, if there be admitted. change, 
in the nature of the fruit of activity, it is ‘not possible to 
avoid agency, which is of the nature of entering into 
activity. And the experienced enjoyership too, since it is 
unintelligible in these (others) which begin with the body 
and end with cognition, culminates only in the afore-said 
self, It is thus. The body is of the nature of an aggregate of | 
the five elements, because of the éistra ‘When, dear one, 
the body which is of the nature of the five elements has 
attained destruction,’ etc, 


KINI. As for what the Naiysyika thinke—that for 
residents on the earth, the body is but earthy, that the 
cognition of wetness etc., therein is, asin the case of the 
cloth etc. due to the association of another element—that is 
unsound; for, just as of the existence of the cloth etc, there 
is no decrease, even when by drying etc, the water departs, 
similarly there is the contingence of the non-existence of 
decrease for the body even on the departure of (the agents of) 
wetting, cooking, collecting and giving space. 


XIV. And that which the Vaisesikas ssy—that, if the 
body be of the natnre of the five elements, there is the 
contingence of its imperceptibility, since, sir and ether being 
imperceptible, it exists in the perceptible and the impercep- 
tible (together), that too does not stand fo reason; for, in 
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that case, there is the contingence of the imperecptibility of 
all wholes, since they exist in parts which are (some) per- 
ceptible and (some) imperceptible. Indeed, those parts of 
wholes, which are subtle or are situated on the side that is 
away (from the observer), are not capable of being perceived. 
Therefore, the body is the aggregate of the elements. Nor 
may it be said that, in the casa of what possess odour etc., 
and what are devoid of them, there is not the origination 
(together) of a single effect, because of reciprocal opposition. 
For, if.that be so, in the case of blue etc., there is the con- 
tingence of the impossibility of generating o single picture. 
If this (capacity) be admitted there, even on the strength of 
experience, that is not ruled out with a baton, in the 
present case too. 


XV. Here, the Loktyatas, who declare enjoyership in 
the case of the body, should be asked (thus). Does enjoyer- 
ship belong to each element diatributively or tg the aggre- 
gate? Even on the first, there is not enjoyership for all 
simultaneously; for, then, the reciprocul relation of aubsi- 
diary and principal being unintelligible among those which 
sre appetent in respect of their respective objecta, 
there is contingence of the non-existence of aggregation. 
If there be enjoyersbip even without the aggregate, there 
ahould be cognised enjoyership for each element even outside 
the ‘body. Nor is there enjoyership for them in sequence, 
since the unintelligibility of aggregation remains as before. 
Nor is there intelligibility of that through the relation of 
subsidiary and principal, on the analogy of the marriage 
of (several) bridegrooms; because there is disparity. Just 
aa for each bridegroom there is a distinct bride as the object 
of enjoyment, not thus are distinctly fixed colour, taste, odour 
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and touch as objects of enjoyment for the four enjoyers— 
earth, water, fire and air. How is there enjoyment in 
sequence? If then they be somehow distinctly fixed, even 
then, when there is- simultaneous proximity of all objects, 
sequence is unintelligible. This is just as at a particular 
auspicious hour, in the proximity of separate brides as 
objects of enjoyment, thers is not for the bridegrooma either 
marriage in sequence or aggregation in the relation of 
subsidiary and principal. Nor is enjoyership possible for 
them in the aggregate; for, the intelligence, non-existent 
in each, being non-existent in the aggregate too, enjoyment 
ig unintelligible. 

XVI(a). Then you may think: just as, in the case 
of sesamum grains thrown into the fire though there is not 
in each the capacity to generate the flame, there is that 
capacity to generate in the collection of sesamum grains, 
similarly there may be intelligence for the aggregate. Even 
then, a cause should be stated for the resulting of the aggre- 
gation. If the cause be said to be future enjoyment, no. 
If the enjoyment be in the relation of a subsidiary, then, 
in the case of the elements which are principals, devoid of 
the reciprocal relation of subsidiary and principal, how can 
aggregation result? As-for principal character, that, in 
the case of enjoyment, is unintelligible, since it is subsidiary 
to the enjoyer, Nor may it be said that in the case of two 
enjoyers subsidiary to enjoyment as the principal, viz. the 
bodies of the man and the woman, aggregation is seen; 
for, even there, it ia not admitted that the bodies are the 
enjoyers. 

XVI(b). The example which was given, that in respect 
of the flame there is aggregation of the sesamum grains, 
that too is non-established for you, since the aggregate bag 
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‘not been explained. What is called an aggregate is not 
mere location of the enjoyment and enjoyer in one place, 
asin the case of a forest; for, if that were so, since on that 
Principle that (aggregate) would exist everywhere in the 
case of the pervasive elements, there is the contingence of 
intelligence and enjoyment existing everywhere. Nor is the 
aggregate the whole produced by them; for if that be 
different from the elements, there is the contingence of the 
admission of a fifth real; if it be non-different, being but 
the elements, the character of an aggregate is impossible; and 
difference cum non-difference is not admitted. If then it be 
that because of the dependence of the whole on others, there 
is not the contingence of a fifth real, then even the 
four reals would not be established, since water etc., are 
dependent on earth etc. (for support). Nor is the aggregate 
the resulting of the capacity to be the substrate of the 
cognition of single substance; for the cognition of oneness 
in what are really many is but a delusion. Nor is the 
aggregate the simultaneous relation (of many) in a single 
practically efficient activity; for, then, when water is heated 
by fire located in the faggotand blown on by the wind, 
because of the aggregation of the four elements bere, there 
is the contingence of enjoyment. Nor is the aggreate intimate 
union as between fire and the ball of iron; for that kind of 
union does not exist in the body in respect of air; (if 
this absence be neglected), there is the contingence of 
enjoyment in the iron-ball which is pervaded by fire, has 
absorbed water and isin conjunction with air. Nor may 
it be suspected, in order to remedy the said defects, that 
enjoyership is invariable only for some one element; for in 
the proximity of all, itis not determined that enjoyership 
ie for this (one) alone 
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XVII. As for the two views of certain sections of 
Lokiyatas, that enjoyersbip belongs to the senses, and that 
enjoyership belongs to the aggregate of body and senses, 
they are to be refuted by the reasoning afore-mentioned. 


XVIII(a). Now, what again are the senses whose 
enjoyership is refuted? Here, the Sugatas say they are but 
the orbs; the capacities of these (orbs) say the Mimamsakas; 
(they are) some other substances other than these (two) say 
all other disputants- 


XVIII(b). Being the orb alone does not stand to reason; 
for, the cognition of sound etc., exists in the case of 
snakes etc, though devoid of the ear cavity etc; and in 
the case of trecs, devoid of all (sensory) orbs there is the 
cognition of objects, because of such sistra as ‘Therefore, 
the trees see’. Nor are trees non-intelligent, since their 
being (intelligent) creatures is understood from the prohi- 
bition of injury etc. For the same reason the senses are 
not capacities of the orbs. If then he (the theorist) thinks 
thet rather than assume another substance possessing capa- 
city, there is parsimony in the assumption of capacity alone 
in the things already cognised, then because of the 
greatest (degree of) parsimony let us assume of the self 
itself the capacity for all cognitions in sequence; what (is 
the need) of the senses? Nor is it that in the case of the 
omnipresent self the transformation as cognition is unintelli- 
gible in the region of the orbs alone; for by you there 
ig admitted of that same (self) the transformation as cog- 
nition only inthe region of the body. And thus the co-presence 
and co-absence of cognition of the orbs, though (these are) not 
senses, is explained otherwise by their being of the substance 
of the ied Therefore, the Mimamss view is not, intelligible. 
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Let the senses then be other substances (than these): 
and they because of association with particular orbs are 
denoted by such words as caksus. That too does not stand 
to reason, since there is no evidence in respect of these 
(substances). The cognitions of colour etc., which are in 
dispute, are caused by instruments, since they aro activities 
of an agent, like the act of cutting; if this be said, no; 
because of inconclusiveness, in as much as in that activity 
of the agent, which consists in directing the instrument, 
there is no other instrument, since otherwiee there would 
be infinite regress. If it be said that the senses are known 
from the revealed text ‘From this is born the vital air, 
manag as also all the senses,"? no; for, the senses are known 
even to those who are devoid of the purification (consisting 
in the study) of revelation. Nor are the senses, like the 
manas, known by the witness, for of the sense of sight ete. 
there is no cognition by the witness alone, without depending 
on probans, i-e, what is called cognition of colour etc. 
Therefore, the senses do not exist at all. 


XVIII(c). To this it is said (in reply): the senses, which 
pre other than the orbs, are known from revelation alone. In- 
deed, those devoid of the purification (consisting in the study) 
of that, do not know these, but only the orbs (as senses). 


XVIII). As for what is said by the Sankhyas that 
these senses are produced by individuation (abankara), 
is it the personal individuation that is the cause? Or is it 
eome primal nature which pervades all products and is 
called individuation? For neither is there any evidence. 
If then (it be said that) several statements of the Puranas 
are evidence for the second view, that is not (so); because 


Mong, If, i, 





TV, xviii] FOURTH VARNAKA 885 


of conflict with druti; for, in euch 4ruti texts, as ‘Manas, 
denr one, is the product of food (earth), the vital air is the 
product of water, speech is the product of fire’? etc., it is 
understood that they are modifications of the elements. 
Therofore, the Puranic statements declare of the senses alone, 
their dependence on individuation. 


XVII1(e). As for the elementa] nature of the sensed 
declared by those who resort to dry reasoning (without 
dependence on Scripture), that too does not stand to reason; 
for, it is not possible for them to state the evidence. The 
senses ate elemental, since they have parts, like pot etc.; 
and their having parts is because of being of medium size; 
if this be said, no; for, since there is no sublation even if 
the senses be atomic in size, the probans is non-established. 
The contingence of the presentation of the objects too being 
atomic is the aublation; if this be said, no; for in your view, 
by the manas, even though of atomic size, there is cognition 
of pervasive substances like the self. The sense of sight 
must have as its material cause that which has the quality 
of colour, since among the five beginning with colour, it 
manifests colour alone; that which manifests something 
invariably, has for its material cause what has that something 
as its quality, like the light which manifests colour and has 
for ita material cause that which possesses colour (i.e. fire); 
similarly is this to be reasoned out in other cases too; if 
this be said, no; for in respect of the sense of hearing, which 
manifests sound alone, since it is not produced by ether 
which possesses the quality of sound, there is inconclusivenesa; 
for it is admitted by you that the sense of hearing is (nota 
product of ether, but} only ether defined by the ear cavity. 


1Oband., VI, 7, 4 
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I€ it be paid that there is no inconclusiveness in the parti- 
cular pervasion (about the rense of sight), even thus undue 
extension is difficult to avoid; for in the case of the 
manas which manifests the four beginning with colour, 
it would be easy (thus) to establish production by the four 
elements, If it be said that as apprehending even what is 
not an element, e.g., the self etc., the mauas is not a product 
of the elements, then, for the sense of sight etc. there 
would be no production by the elements, since they appre- 
hend even number, size etc. (which are not elements), If 
it be said that when there is admitted the production (of the 
senses) by their distinctive contents, there is established their 
elemental character, then the manas too should be produced 
by its distinctive content, the self. Though the self which 
ig single (ancompounded) may not be the producer of a sub- 
stance with parts, why should it not be a producer in respect 
of the mind-substance, which is partless? Therefore, the 
establishment of the elemental character of the senses is not 
from reasoning, but only from revelation. 


XVIII(f). These senses, again, are pervasive, declare 
the Yogas- That too is devoid of evidence. The self, the 
sensea and the manas are omnipresent, as their activity is 
seen everywhere, like ether; their activity, cogdition, is 
indeed seen everywhere ; if this be said, no; for if by ‘every- 
where’ the whole universe be intended, there is the contin- 
gence of non-eatablishment; if what ia intended be ‘wherever 
there is the body’, there is inconclusiveness even in 
respect of the body. It is indeed seen that wherever the 
body is, there is throughout the activity of the body; and there 
ig no omnipresence for the body. Then, the senses are omni- 
present, since their motion is conditioned by something else, 
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like ether; just as the motion of ether is conditioned by 
pot etc., similarly the motion of the senses is conditioned 
by the body; if this be said, no; because of inconclusiveness 
in respect of the parts of the body; the motion of these (limbs) 
is indeed conditioned by the vital air. Further, if the 
senses be omnipresent, there would be the simultaneous cog- 
nition of all objects. Since their activity obtains in the 
body alone, there ia not this defect; if this be said, then the 
assumption of the existence of external senses hag neither 
evidence nor fruit, Therefore, the senses are not omni- 
present. 


XVIII(g). As for what the Sugatas assume, that they 
are effective without reaching (to the object), that does not 
stand to reason. Is there activity without reaching, only 
in the case of the senees of sight and hearing, or even in the 
case of the others? Not in the case of the others, because of 
the contingence of the cognition of touch. taste and odour 
even from a distance. Nor (is) the first (view possible). 
The senses of sight and hearing, which are in dispute, are 
effective by reaching (to the object), since they are external 
senses, like the sense of smell etc. And since, in the case 
of light, there is seen quick travel to great distances, the 
reaching of the sense of sight to the pole-star etc. with 
the mere opening of the eye, is uncontradicted. And 
in the case of sound, what is said by the Logicians, that 
the reaching consists in the inherence in the sense of 
hearing indirectly as by & succession of waves, that ia 
unsound; for in that case, it would be cognised aa 
‘There is sound here, in the sense of hearing’; but it is 
cognised as ‘ The sound is there’. Therefore, in conformity 
with experience it is only of the sense of hearing that there 
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should be assumed the motion thereto. Thus, therefore, 
itis established that the senses are elemental, finite and 
effective by reaching (to the object). 


XIX. What, then, is this which is called manas, in 
which self-hood is considered (to exist) by another section 
of the Loktyatas? Manas is eternal, partless, and atomic 
in size, say the Logicians. Of these (properties), it ia not 
eternal, since it is finite, like a pot. What ie in dispute is 
eternal, since it isa partless substance, like the self; if this 
be said, no, since the probans is non-established. What is 
in dispute has parts, since it is an instrument, like the sense 
of sight etc. Otherwise the manas-being-a-product of the 
earth, which is declared by éruti, would be sublated. How, 
then, is there non-obstruction by a corporeal substance? 
It this be asked, we say that it is hecause there is no going 
away (of the manas) from the body during life. At the stage 
of death, however, non-obstruction certainly exists even for 
the sight etc., which are considered to have parts. Hence 
it is, because of having parts and because of having conjunc- 
tion and disjunction, as for pot etc., there ia no atomicity 
in size’ Andif omnipresent, there is contingence of the 
cognition of all (sensations), because of the simultaneous 
conjunction with all senses. But if of medium size there 
is no defect whatever. Even then, when bodies big and 
small, like those of the elephant and the ant, are attained 
in succession, how ie there existence as equal (in size) 
to the respective bodies? If this be asked, we say that it 
is through the increase and decrease of parte. The Sakyas, 
however, declare that the immediately antecedent cognition 
is itself manas, being the inatrument of the subsequent 
cognition. That is unsuitable; for without dependence on 4 
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tule of pervasion, it is not possible fora prior cognition as 
such to generate the subsequent cognition ; for the cognition | 
of the probans is seen to generate cognition of the probandum 
only in dependence on a pervasion. If it be said that 
cognition of the word certainly produces cognition of the 
bense, even without dependence on pervasion, no; for in 
your view, verbal knowledge being included in inference, 
pervasion is needed there too. Ifit be said that cognition 
of the qualification is certainly without dependence on per- 
vasion the producer of the cognition of the qualified, no; 
for; the cognition of the qualified is generated by sense- 
contact (with the viéesva). Then, the immediately antecedent 
cognition does not produce the subsequent cognition, but 
merely intimates the form of that (cognition) ; if this be said, 
no; because of the non-difflerence of form and that which 
has the form; (and) for form, being natural (to a thing), 
there is no dependence on any other. Therefore, it is 
established that the manas is cecrtainly something other and 
has parts: 


XX. Now what is this true self, which is superimposed 
by deluded disputants on those which begin with the body 
end end with cognition? Here, some say that this omni- 
present jiva is the self. That is unsound, since for those 
who rely on dry reasoning, there is no probans. Then it 
may be thought: all instruments of enjoyment, both without 
and within the body, function only for the enjoyment of 
the self; and that functioning requires conjunction with 
the self possessing unseen potentiality; therefore, this (self) 
is omnipresent, Here, is it that conjunction is required in 
that part of the self wherein there is the unseen potentiality? 
Or is i¢ conjunction with the self as qualified per accidens 
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by the unseen potentiality? Not the first; for it is unseen 
potentiality inherent in the self as defined by (this) body that 
ig the cause of enjoyment in heaven (with another body). 
Not the second, because of the contingence of enjoyment 
even in release. Therefore, omnipresence is established by 
revelation alone. 


XXI. And this self is not inert, since self-lnminosity 
is understood through perception, inference and revelation. 
Of these, perception should be understood to be that of 
sleep. There sre inferences too (thus): the self is self- 
luminous, since when it exists, it is devoid of separation 
from luminosity, like the light of the lamp and like cognition; 
similarly, because it is the agent in the manifestation of 
objects, like the light of a lamp; because it is the locus of 
the manifestation of things, like light; because, while not 
being the sphere of the senses, it is immediate, like cognition; 
this self, when the substrate exists, has the attribute of non- 
generated luminosity since it has the attribute of luminosity, 
like the sun etc, And there is revelation too like ‘Here 
this person is self-luminous’ etc.) And this self is but 
one in all bodies, since everywhere it is known by the cog- 
nition ‘I’ with (but) single form, like ‘cow-ness.’ Even 
because of the bodies being different, as in the case of past 
bodies etc., there is not the contingence of the recollection 
of (one’s) enjoyment (by another). Now, then, when there 
is difference in this human body too, through changes every 
instant, there is the contingence here (in this life) too of 
the self’s non-recollection of enjoyment; if this be said, no, 
since through the recognition ‘This is that same body’ its 
oneness is understood. Nor is there delusiveness as in the 


ABrh., TV, iil, 9 


iV, xxii] PouRTH VARNAKA 301 


case of the recognition of (oneness in) the flame; for there 
on close inspection, the difference among the flames is 
cognised even perceptually, while here that (cognition) does 
not exist. Thus, therefore, the final position is that the self 
is one and self-luminous. 


XXI(a). This self, those who have no faith in the Vedas 
cognige as of the form of any substance (in the series) 
beginning with the body and ending with the intellect. 


XXII(b). The Mimimeakas and others, however, 
though cognising the diffetence from body etc., consider it 
as agent and enjoyer. 


XXIT(c). This the Sankbyas do not tolerate. The 
self’s agency is not natural, since in the case of the self which 
is omnipresent and partless, entering into activity, consist- 
ing of motion or transformation, is not possible. If 
entering into activity were, like intelligence, natural, it 
would at no time be inconstant. Nor is agency adventitious, 
since in what is partless, the association with a cause of 
agency is impossible. Nor is it possible to superimpose the 
agency of the intellect on the self; for in the doctrine of 
(error aa) non-apprehension (entertained by the Prabhakaras), 
there is no delusion. Therefore, there is no agency (for the 
self), Nor is it possible thue to deny enjoyership. For, 
enjoyment is not the relation to happiness and misery, in 
which case, it would, like agency, be inconstant; but enjo- 
yership consists in being the witness of what is cognised, 
because of being of the nature of intelligence. Therefore, 
the self is enjoyer alone; this is the view of the Sunkhyes, 


XXII@). The Vaidesikas, Yogas and Naiyayikas infer 
that, other than the said enjoyer, the jiva, there is also one 


93 


893 VIVARANAPRAMEYASANGRAHA (LV, xziti 


Iévara, omniscient and omnipotent. The universe in dispute 
has an agent possessing knowledge of its nature, material 
cause etc., since if is a diversified effect, like a storied mansion 
ete. Here, since the agency of a single being ia accepted 
because of parsimony of assumption, there is the establishment 
of omniscience : thus (aay) the Vaisegikas etc. The capacities of 
knowledge and lordship, which are in dispute, reach a supreme 
limit somewhere, since they are excellable, like size: thus the 
Yogas. The fruit of merit and demerit, which is in dispute, 
is dispenaed by one who knows karma, its fruit, its enjoyer 
etc., since itisa remote fruit of karma, like the fruit of 
service: thus the Naiyayikas. 


~ XXIUII{a). Now the introduction of the view about the 
Lord does not stand to reason, since here what has been 
commenced is to show the disputes, in respect of the object 
of the desire to know, i-e. Brahman, of the nature of the 
inner self, There is not this defect; for, it culminates only 
in adispute about the inner self, in the form whether the 
inner self is other than that Lord or not other. 


XXIII(b).. Here Bhaskara says: the inner self is not 
here the object of the desire to know, in which case disputes 
about it could be introduced; but the Lord alone is referred to 
by the word ‘Brahman’ and inquired into; for, causality in res- 
‘pect of the world is stated as the definition in the aphorism 
‘That whence for this what begins with origination;! and this 
definition is impossible and contrary to experience in respect 
of the inner self. Here if must be asked whether Iévara 
is other than the cause of the world or not other? If other, 
the exhibition, in your work, of disputes about the cause of 
the world in the words ‘Some (mention) the pradb6na, 
I Br, 80.1, 4,8 
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othera the primal atoms' etc., would be irrelevent; for dis» 
putes sbont the Lord alone should be exhibited by you. 
And if not other, your introduction of the views about the 
pradbina, primal atoms etc., should be in the view that they 
are the Lord; and that does not stand to reason. The dis- 
putants do not indeed dispute whether the pradhina is the 
Lord or the primal atom ia the Lord. Though in the case 
of the inner self, the vulgar do not experience (its) causality 
of the world, yet those who are expert in gruti, empti and 
reasoning do: certainly experience it. And thus, when 
throngh the definition well known in 6érati etc., of being 
the cause of the world, there is made known Brahman, the 
distinctive nature of the inner self that is disputed about, 
such a statement as ‘That which is the cause of the world. 
is Brahman’ in the second aphorism, stands very much to 
reason, Similarly, through'the removal of those borids begin- 
ning with the body and ending with the intellect, which 
cause hindrance to human beings, there remains over, as fruit 
for the inner self, the nature of Brahman, as truth, know- 
ledge and infinite bliss. On your view, however, since the 
cause of the world is disputed about, the particular (form) 
of that slone is to be taught through a restatement of (the 
word) ‘Brahman’. And thus, there would result for the 
aphorism a statement in the form ‘That which is Brahman 
is the cause of the world’; and for human beings, there would 
not be any fruit from that knowledge. Nor is meditation 
the fruit; for, meditation being possible even through a 
superimposed form, there is futility of the declaration of that 
(form as cause of the world). Therefore, this view of 
Bhaskara’s does not fit in. 
XXII(c). Those, however, who see the final truth, 

hold that what is the Lord is iteelf the inner self, The jiva 
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and the Lord, which are in dispute, are not really different, 
aince their difference is not manifested except in relation to 
adjuncts, as in the case of the prototype and the reflection. 
Otherwige, there wonld not result in Brahman syntactical 
relation with the sense of unsurpassed greatness; for even 
if it be pervasive of all space and time, yet because of diffe- 
tence from the jivas, tbere is no real omnipresence, 


XXIV. Now, if for the recurrence of the sense of brh 
it be admitted of Brahman that itis the self of all, since 
there would have to be admitted ite being of the nature of 
misery as well, there would result its being not of the nature 
of a human goal, If it be said that, since there is the nature 
of bliss too, there is the nature of being a human goal, not 
so- Verily, merely because it is the cause of removing 
hunger, food mixed with poison is not sought by human 
beings. If it be said that becanse of such sastra as ‘It is 
not affected by the misery of the world’? it is not of the 
nature of misery, no; for, that is sublated by such érati 
declaration of identity with all, asin ‘The self alone is all 
this’? .and by auch reasoning as (that based on) its being the 
material cause of all. If then, adopting the view ofa few, 
it be said, that, because of the non-existence of ignorance 
and iltugory cognition in the omniscient one, there ia no 
connection with evil, no; for in that view, in order to 
generate the real {according to it) identity with the whole 
world, nescience etc. are not needed. Hence it is that 
even when there is true knowledge, the disappearance 
{of this identity) is difficult to establish. Even then, since 
Brahman is devoid of merit and demerit, connection with 
‘Vatha, V, 12 
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IV, xxv-xxvi} FOURTH VARNAKA 895 


misery etc, or the experience thereof is not possible for it ; 
if this be said, no; for, the relation thereto, as the material 
cause of the entire world of misery etc., and the experience 
thereof as being omniscient, cannot be avoided. If then in 
the desire to remedy this defect, there be admitted the 
difference of Brahman from the effected world, or two 
Brahmans, as effect and as cause, then the sense of brh 
would not recur (therein). Therefore, Brahman, that is 
the self of all and omniscient, not being a human goal, ia 
not the object of the desire to know. 


XXV. It is said (in reply) to thie. There may be this 
defect in the view of the world ss absolutely real. On the 
view of illusion, however, there is no defect whatever, sincé 
in reality Brahman is taintless. = 


XXVI. Thos, therefore, the things beginning with ghe 
body and.ending with the taintless Brahman are disputed 
to he the inner self by the disputants having recourse to 
teasoning and texts, The reasonings advanced by the res- 
pective views have already been set forth. And the texts 
(are as follows): ‘That, verily, is this person, who is 
constituted of the essence of food (the earth), 2 ‘That 
Brahman is this self, constituted of the earth, constituted 
of water, constituted of air, constituted of ether, constituted 
of fire’ etc. are to be understood (in support of) the doctrine 
that the body is the self; “ They said unto speech, ‘Do thou 
sing unto us’; saying ‘so be it’ speech sang unto them”? 
etc., in (support of) the doctrine that the senses are the self; 
‘manas sang’ in (support of} the doctrine that the manas is 
the self; ‘Which is the self? That which is a mass of 
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cognition’? etc., in (support of) the doctrine that cognition 
is the self ; ‘Non-existence, verily, thia was in the beginning’? 
etc., in (support of) the doctrine that the void is the self; 
‘The permitter, knower, agent,'® ‘in dream the jiva is the 
enjoyer of happiness and misery '* ete. in (support of) the 
doctrine that the agent and enjoyer is the self; “‘ One of 
those two eats the tasty berry’ that is the intellect; ‘The 
other shines without eating?” * etc. in (support of) the 
doctrine that the mere enjoyer, characterised by being the 
witness, ia the self; ‘He who reate in the self and rules the 
self from within’ in (support of) the doctrine that the Lord 
ig different from the self (not identical with the self or related 
to the univérse as ita material cause). In support, however, 
of the doctrine that the taintless Brahman is the self, all 
the Vedanta texts are to be understood. That of these 
(texts and reasonings) the reasonings and texts mentioned 
by.those who maintain that the taintless Brahman is the 
self are valid and those mentioned by others are falla- 
cious, this the aphorist himself will make clear in various 
places: 


XXVII, And thia being the case, that person desirous 
of release who, without the study of this éastra of inquiry, 
thinks himself learned, and holds to any one of those begin- 
ning with the body and ending with the Lord different (from 
jiva) as the self, will not attain release; for, release which 
is to be obtained by true knowledge is not capable of being 
obtained by erroneous cognition. Nor is there expiation 
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for that most sinful being. Erroneous cognition is indeed 
the greatest sin, on the principle ‘He, who understands 
in one way the self which exists in another way, by 
that thief who injures his own self, whatis that sin thet 
has not been committed?'? Therefore is declared by druti the 
attainment of difficult worlds by him who brings about the 
assumption of unreality for the self which is of the nature 
of truth, knowledge, bliss etc, (and) who is (thus) a killer 
of the self: ‘Those worlds are called asury8 (demonic), 
enveloped in blind darkness ; to these go, after death, those 
people who are killers of the self’? 


XXVIII. Now, though true knowledge be brought 
about by the inquiry into Brahman, release is not intelligible: 
since there is not the removal of the universe of earth etc 
There is not this defect. Though there may exist the earth 
etc,, common to all people, since, when there is the removal 
of the super-imposition of organs (on the self), there is no 
cognisership, and since for the self's intelligence there is not 
of itself (directly) association with objects, it does not attain 
the cognition of that (universe), in the same way as one 
without a sense-organ (does not have) the cognition of colour 
ete.; this is one view. The other view, however, that of 
the removal of all duality, will be stated under the aspboriam 
on hermony- 


XXIX. Thus, therefore, since what is perceptually 
known to all in the general form of self-hood as ‘I’ is not 
wholly unknown, and since though subject to the disputes 
of disputants in respect of its particular nature it ts not 


Inthe tratislation the reading of Ms. has been preferred, omitting the 
words ‘atas tasya', 
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established in any other gastra as of the particular nature 
of Brahman unrelated to the world, it is established to be 
acontent. And since that Brahman is capable of being 
propounded by this dastra, connection too, consisting in the 
relation of what is expounded and what expounds, is esta- 
blished. Thus, both being established, and release having 
been mentioned as the fruit, Brahman-inguiry is to be 
carried on, without any obstacle; hence everything without 
exception is exceedingly auspicious, 


HERE ENDS THE FOURTH VARNAKA- 


END OF THE FIRST APHORISM. 


SECOND APHORISM 
FIFTH VARNAKA. 


I, In ‘Then, therefore, the desire to know Brahman’, 
it has been premised that by him who desires to know 
Brahman, there is to be heard (studied) this éuetra of inquiry, 
which is the means to Brabman-knowledge; for, the word 
‘jijiiaet’ without abandoning its own sense of ‘the desire to 
know’, secondarily implies the inguiry that is included 
(therein). And when Brahman-inquiry is premised, its 
subsidiaries too—definition, means of knowledge, argumen- 
tation, means (of attainment) and the fruit—are certainly 
premised; hence the string of aphorisms, which declares 
the definition etc., and is about to be mentioned, fits in 
eminently. Otherwise, for the aphorist who, premising as 
what is to be done the desire for knowledge which is not 
dependent on the person, declares the definition etc, which 
are of no service to the desire, there would follow conside- 
rable lack of expertise. Though, because the accomplish- 
ment of what is to be accomplished is dependent on the 
means, the means etc. alone are first to be inquired into, 
yet these, being qualified by Brahman, in the form ‘ meana 
of knowledge in respect of Brahman, argumentation in respect 
of Brahman, means of attaining Brahman and Brahman- 
cognition,’ sre dependent on the ascertainment of the nature 
of Brahman and accessories. Therefore the revered aphorist 
firet defines the nature of Brahman which is independent 
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and principal, in ‘That whence for this what begine with 
origination ’.? s 

II. Now, is the definition in respect of that whose 
nature is unknown or known? Not in respect of the un- 
known ; because there does not arise the desire to know in 
the form ‘ What is the definition of this which is to be 
defined ?' and because there is not cognised the relation 
between the defined and the definition in the form ‘ Of this, 
this is the definition’. Nor in reapect of the known, because 
of futility. Furtber is there stated the definition of essential 
nature or a definition per accidens? Not the first; for 
causality of what begins with origination, which has a 
counter-correlate, cannot be the essential nature (of Brahman); 
and if it be the escential nature there is the contingence of 
(Brahman) possessing particularities. Nor the second, since 
in the absence of the definition of essential nature, itis not 
Possible to cognise the essential nature through merely the 
definition per accidens, and since the definition of essential 
nature is not established elsewhere. Even if it be somehow 
established elsewhere, there is over-pervasiveness of this 
definition per accidens; for causality of the world is possible 
even in the case of the pradhaina etc. Therefore what is it 
that is declared by this aphorism ? 


III, Here we say: ‘That canse whence result the origina: 
tion, sustentation- and destruction of the world, that is shown 
(here) through definition of essential nature and through 
definition per accidens.’* For him who has read the Vedanta, 
who knows the relation between word and word-sense, who, 
knowing the nature of Brabman superficially, desires to 
know it in detail, thie statement of definition is certainly 
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fruitful ag having o settled relation of the defined to the 
definition, That being the case, even if causality of what 
begins with origination be the definition of essential nature 
of Brahman qualified by mays, there ie no contradiction ; 
of the pure Brahman, however, it is the definition per 
aocideng. The definition of its essential nature, however, 
is well known in such éruti texts as ‘Truth, knowledge, in- 
finitude is Brahman'?. Nor is there over-pervasiveness of 
the said definition, since causality of the world, in the case 
of the pradhaina etc., will be refuted. In order to ascertain 
the definition through remedying defects like over-pervasive- 
ness, the: means of knowledge and argumentation should be 
understood to be presumptively indicated even here; for those 
two alone, the means of knowledge and the , argumentation, 
will be elaborated by the aphorist in (the first) two chapters: 


IV. Now in the bahuvrihi ‘janmadi’, since snstentation 
and destruction are the (two) other things (referred to by 
the compound), it should be in the masculine dual. It should 
not be, since origination too is intended to be declared as 
one of the other things (referred to by the compound), Nor, 
if this ig the case, is there the contingence of one and the 
game (thing), origination, being both what is qualified and 
the qualification ; for, the three beginning with origination 
are intended to be declared ss what is qualified. For the 
same reason there is not even the possibility of the masculine 
plural (for the denotation of the compound is collective). 
Thongh in respect of the beginninglees transmigration there 
is no real primacy of origination, yet, in dependence on what 
is empirically established in the world, viz-, that (something) 
after being born and existing is dissolyed, there is the 
VPaits., Ti 
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mention ofthe primacy of origination in the druti ‘That verily 
whence these beings are born’ etc.? ; in dependence on that 
the mention in this aphorism too is intelligible. 


V. Inthe word ‘forthis’ of the aphorism, by the 
stem-sense is denoted the entire world cognised by perception 
etc; for ‘this’ is 6 pronoun (sarvanama), and there is not 
here, as elsewhere, any (consideration) like the topic to restrict 
(the denotation). For the same reason, by the possessive 
suffix there is here intended to be declared all kinds of 
relation, indeed, between what begins with origination and 
the world. Nor may it be said ‘since for origination etc., 
located in the world, there is not, as for the crow located in 
the house, any relation, thet is not a definition’; for though 
not related to pure Brahman, that is related to Brahman 
which is qualified by myt and is the cause, 


VI. By the word ‘whence’ in the aphorism there is 
designated the cause (Brahman) alone, not the pure. Now 
causality too is included in what is to be defined; causality 
indeed is either being of such a nature as enters into activity 
whose sphere is different kinds of products, or being of such 
@ nature as has the capacity to bring forth those (products); 
and neither of these can be included in the pure Brahman, the 
object of the desire to know; therefore, what begins with 
origination, which is related to the cause, is not @ definition. 
Tf this be said, not so; for, it (i. e being a definition) is 
intelligible like (a house) being the locus ofacrow. Being 
the locus of a crow is not indeed included in (the signification 
of) the house; for, if that were the case, on the departure 
of the crow, there is the contingence of the cognition of 
the loss of a part of the house. Therefore, what ia called 
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the house being the locus is an accidental attribute ; and that, 
by elimination, is included in the definition alone. Just 
as its determinant, the crow, is ® definition, similarly for 
Brahman too, causality, an accidental attribute, falls within 
the definition. In its determinant, i.e, what begins with 
origination, being the definition, what is the loss to you ? 


VII. Now, the causality which is recognised in respect 
of Brahman as falling within the definition, of what kind 
is it? Is it efficient causality alone, or material causa- 
lity alone, or both? Not the first or the second; for, 
another having to be necessarily recognised as material 
cause or efficient cause, there is not in Brahman the syntac- 
tical relation of the sense of brk and there is the contingence 
of the logs of infinitude declared in scripture. Nor the third, 
since there is no evidence in respect of one and the same 
being both causes. Inference, indeed, is not possible here. 
It is thus. Is the world of elemerits and elementals made 
the subject, or the elements alone? On the firat there is 
sublation in part, since in the elementals there is seen the 
contrary of the probandum, viz, possession of a non-different 
efficient and material cause. Not the second, since the 
probans ‘being a product’ is inconclusive even in respect of 
pot etc, Therefore causality is not the definition. 


VIII. If this be said, not so; for by the alternative 
‘whence’ in the aphorism, causality of both kinds is intended 
to be declared, since the ablative is laid down in respect of 
the material cause as well as the efficient cause of a thing that 
is originated. Nor may it be said that since material causality 
is seen in the threads which are many, material causality is 
impossible for Brahman that is one. Here, is it that mate- 
rial causality in respect of the gross elements is impossible, 
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or material causality in respect of the elementals? Not the 
first. The gross elements have reality as the material cause; 
for, they ate interpenetrated by that (reality); that which 
is interpenetrated by something haa this (latter) for the mate- 
tisl cause, like the cloth which is interpenetrated by threads 
and hes threads for the material cause. And the oneness of 
reality is established in dependence on ordinary experience 
and the Veda, Since in the case of space, time etc., though 
interpenetrated by substance-ness, they do not have this 
as material cause, there ia inconclusiveness (of the 
probans); if this be said, no; for, material causality is 
admitted by the Vedantins, even in the case of substance- 
ness and soon; substance-neas etc. are indeed varietioea of 
reality conditioned by adjuncts, and are not independent. 
Therefore, in respect of earth etc., there is not the contin- 
gence of material causality for two—reality and substance- 
ness. Nor the second; for even in respect of the elementals 
which sre interpenetrated by reality, it is admitted, on the 
ground of parsimony, that through the channel of the ele- 
ments, the reality interpenetrating the elements is itself the 
primal material cause. Nor is there impossibility of evidence 
in respect of the material cause being itaelf the efficient cause. 
The world in dispute has a materiat cause non-different from 
the efficient, since it is generated as preceded by knowledge, 
like the happiness, misery, attachment, aversion etc., present 
in the self. In order to exclude the nacre-silver which has 
nescience for material cause and a defect (of the senses) for 
efficient cause, it is said ‘preceded by knowledge’. Since 
even pote ete. are (within) the subject (of the conclusion), 
there is no inconclusiveness. Since in the form of the potter 
etc, Brahman itself is the efficient canse, there is not 
sublation eyen in respect of (that) part. If it be asid that, since 
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different efficient causes are seen, like unseen potentiality, 
there is failure of the probandum (in the example), no; for, 
what is inferred is the oneness only of the material canse and 
the controller. And this being the case, in respect of the world 
there is the contingence of efficient causality, for an unseen 
potentiality which is different from Brahman: if this be said, 
thus then, efficient causality in respect. of happiness etc., 
should be understood-only of the self as qualified per accidens 
by unseen potentiality. If, now, your mind afflicted by 
fallacious reasoning, you are not at all pleased with this 
inference, then, the dual causality of one, as established by the 
creational text, is here mentioned as the definition; and the 
creational text declares efficient causality in ‘That desired’ 
and material causality in ‘May I become many’ ;} thus we- 
have to be satisfied. 


IX. Here some introduce the doctrine of transforma- 
tion, saying that because of the intrinsic validity of érati, 
the world-becoming of Brahman occurs even while being of 
the nature of that (reality). Here, what is called ‘being of the 
nature of that’? Is it (1) reality,? or (2) being other than 
non-existence in its own locus, or (8) non-sublation in the 
adjunct that is its own locus, or (4) non-sublation in reapect 
of existence? Not the first, because of the contingenee of 
dream-creation being real, since the resulting of intrinsic 
validity for the cognition of that (creation) too is difficult to 
avoid. If, then, you think that because of defect there is 
invalidity in that case, while it is not so in the case of érati, 
even thus there is the contingence of reality in the case of 
the silver cognised in the valid means of knowdge,i.¢., the 
4 Ohand., VI, i, 8 


3 ‘The resding ‘satyatvam’ hes been adopted in preferense to ‘satyadebdsbhi- 
Qheyatvam,' following the text of the Vivarans, page 208, 
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inference in ‘This silver is illusory, because of being 
sublated’, Not the second, for even by the maydvadins there 
is admitted of the creation known from 6ruti etc., exclusion 
of non-existence in its own locus, i. e- Brahman. Not the 
third, for, even in the case of posited attributes due to 
adjuncts, like the darkness of the reflection, and the limited- 
ness of the pot-ether, there is non-sublation in the adjunct 
that is their own locus. Not the fourth, since even of 
creation it is admitted that there is sublation only in respect 
of the element of absolute reality, not in respect of existence. 

X. If there be no reality of creation, there would be 
non-authoritativeness of the creational text; if this be said, 
no; for in the case of éruti, which has set out to give valid 
knowledge of the existence alone of creation, authoritative: 
ness being intelligible with the mere existence of creation, 
its reality is of no use. Indeed, the sense of sight which 
gives valid knowledge of colour does not fail to be valid 
because of the non-existence of sound (in visual cognition). 
If merely because of the fault of being a means of valid 
knowledge, purport be assumed in respect of reality, there 
would be that nature even for the text about dream-creation, 
As for absence of fruit, that ie common to both (creational 
texts); and being the cause of evil, in respect of the element 
of misety and what is instrumental thereto, is equal (in both). 
If the reality of creation be declared, the fruit will be the 
establishment of the authoritativeness of the ritual section 
(of the Veda) or of perception etc.; if this be said, no; for, 
the authoritativeness of that being intelligible even in the 
view of the Mimamsaka, who maintains the eternality of the 
world, the doctrine of transformation does not resulé. In 
other views too, since there is empirical usage of the world 
even prior to the knowledge of the creational text, there is 
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established the authoritativeness of that (usage). Therefore, 
the creational text would be certainly fruitless. On our 
view, however, the major texts set out to know Brahman 
that is the one impartite essence, not known by any other 
means of knowledge; as for the creational text, that is for 
teaching the impartite essence, on the principle that ‘Through 
superimposition and removal that which is trans-phenomenal 
ia explained,’ ‘The product does not exist elsewhere than in 
the cause; if it is not there, where could it bet’; hence there 
ig no futility whatever. 


XI. Now, just as for the cognition ‘this is silver’ there 
is non-authoritativeness, since, though as cognition it has for 
its sphere the bare existence of silver, in reality it has for its 
sphere the appearance of silver (where it is not), similarly, 
(there may be illusoriness) even for the éruti-derived know- 
ledge of creation ; if this be said, no; just as in that case there 
is established a silver in the principal sense, other than the 
appearance of silver, not thus is there another creation in 
the principal sense ; hence that itself being creation in the 
principal sense, the authoritativeness of the cognition having 
that for its sphere, as of the cognition of silver in the 
principal sense, is intelligible. Nor may it be said that in 
the case of the absolutely rea! Brahman there is contradiction 
in its becoming of the nature of the illusory world; for in 
the case of Devadatta there is seen through mays the 
becoming of the nature of the illusory tiger etc. Nor is there 
unintelligibility in the application of the word ‘creation’ in 
respect of an illusory product, since there is seen such usage 
as ‘This mBy& was created by me’. 


XI. Nor isit that there is no evidence in respect of 
the illusoriness of creation, since there exist éruti, amrti, 


a4 
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perception, inference and presumption. Sruti and smrti in 
‘Know mays to be the material cause’? and ‘My maya which 
is difficult to transcend’* show of creation that it is of the 
nature of indeterminable mays Perception too, which 
apprehends the non-existence of pot etc., shows the illusori- 
ness of creation. Just as in the case of what is cognised in 
the locus of the ‘this’ in ‘This is silver’, there is sublation as 
‘This is not silver’ even while the locus exists, similarly, in 
the case of what is cognised in the locus of the meaning of 
‘exists’ in ‘The pot exists’, sublation is seen even through 
perception in that same locus, in the form ‘(The pot) does 
not exist’: Now the denial of pot is with reference toa 
particular place or time, or to the meaning of ‘exist’ as 
conditioned by those (place and time), not with reference to 
the bare meaning of ‘exist’; thence the existence of the pot 
in another place and time ; if this be said, no. When space 
and time are (themselves) denied, then, because of the non- 
existence of another space and time, it should be said only of 
the bare meaning of ‘exist’ that it is the locus (of the nega- 
tion), since negation without a locus is impossible. Therefore 
since what is there settled to be the locus is possible (even) 
in the denial of pot etc., there is contingence of prolixity in 
assuming another locus. Nor may it be said “In this way, 
since when there is negation of the meaning of ‘exist’ there 
is no other meaning of ‘exist’, and the negation has no locus, 
there is admitted negation without a locus’; for, of the 
meaning of ‘exist’, which is persistent, there is no negation, 
Therefore, perception, which makes known the non-existence 
of pot etc. in Brahman, the meaning (denotation) of ‘exist’, 
is evidence of illusoriness. 

‘TBvet., IY, 10 

3 Gite, VII, 4 
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XIII. In respect of him, however, who says that non- 
exintence is cognised by 9 sixth meana of knowledge, let the 
perception of each thing qualified by the non-existence of 
another or the sixth means of knowledge itself make known 
illusoriness, 

XIV. There are stated inferences too which make that 
known. The modifications in dispute are posited in a single 
entity that is constant in them (all), since each is interpenet- 
rated by one nature and since they are (yet) different, like 
the differences of moons (reflected) in water, interpenetrated 
by the nature of the moon and posited in the moon. In order 
to remedy the (charge of) establishing the established, in 
reapect of him who maintains the void, there is the word 
‘in an entity’; in respect of him who maintains that the form 
of cognition is posited on many objects, (there is the word) 
‘single’; in respect of him who maintains that everything is 
poaited in a single momentary cognition, there ia the word 
‘that is constant in them (all)’; in order to exclnde incon- 
clusiveness (of the probans) in respect of trees which are 
interpenetrated by forestness, but are not posited in that 
(forest), (there is the word) ‘each (is interpenetrated)’, 
Difference is posited, because of inertness, or because it ia a 
product, like silver; (and) because of difference, like the 
different moons ; because it is denied in the locus of cognition, 
by such texts as ‘not gross’,” like the notion of the body 
being the self; because it is characterised by becoming a 
contrary effect without destroying the contrary nature of the 
cause, like an illusory tiger; because in the stage of dissoln- 
tion, there is annihilation (of it} together with time in its 
own locus, like the notion of the body being the self. In 
order to remove the objection that thero is annihilation in 
1 Byh,, TIL vill. 8 
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the time of dissolution alone, not in its own locus, it is said 
‘together with time’. 


XV. There is presumption too. The origination and 
destruction of the world are unintelligible in the absence of 
illusoriness, since for Brahman and the void which are not 
illusory there are not seen origination and destruction. Nor 
may it be said ‘If thus there be admitted the illusoriness of the 
world there is inferred illuzoriness for Brahman-knowledge 
too as for knowledge of the world;’ for in respect of ita own 
nature, illusoriness is admitted. As for the illusoriness of its 
content, that is contradicted by the (Scriptural) text ‘That is 
the true, that is the self.) Now by texts like ‘not gross’ there 
is taught that there is also a form other than gross etc; but 
the gross etc. form is not denied; therefore, the probans 
‘being denied (by Scripture)’ is non-established. If this be 
said, no; for, negation thus is unintelligible even if it be with 
the intention to declare another form of Brahman that is in 
a relation of identity with the gross world, Truly, with the 
intention to declare abundance of milk in a white cow, one 
does not use (the expression) ‘the cow is not white’; what 
then ? (One says) ‘the cow has plenty of milk’. Therefore it 
should be admitted that only throngh negating the world 
that is gross etc., another form is declared. If it be said 
that, since reasoning is unsettled, there can be no inference 
of illugoriness, no; because of the contingence of the non- 
commencement of the dastra of inquiry. The commencement 
of the éfatra of inquiry is not indeed for the purpose of 
exhibiting reasoning determinative of the sense of sruti, but 
only for the purpose of refuting the reasoning of others; 
Brahman, however, is established by éruti alone; if this be 
TOhwad., VE, vil, 7 


V, xv-xvi] FIFTH VABNAKA 411 


said, then, on the strength of two such texts as‘Non-existence, 
verily this was’? and ‘Existence alone, dear one, this was’* 
there should be both existente and non-existence of the 
cause. Ifit be said that, because of the omnipotence of 
Brahman, everything is intelligible, no; for, in that case 
there is the contingence of nullity (void-ness) too some time 
Omnipotence, however, has to be understood only in confor- 
mity with éruti, And the sense of éruti has to be ascertained 
by reasoning conformable to it. Therefore, inference too 
that ia not in conflict with éruti will certainly establish the, 
illugoriness of the world. Nor is there conflict with the 
recurrence of the cognition ‘exists’, in ‘the pot exists’ etc. ; 
for, the existence that is recurrent is the substrate, while only 
the particulars, pot etc-, are illusory. Therefore the doctrine 
of transformation, it is established, has not the support of 
Scripture. 


XVI. And this being the case, in the druti, the dual 
causality of Brahman is declared, only in the view of the 
doctrine of transfiguration (illusory manifestation), And 
though that causality, as the definition per accidens, is 
separate from Brahman, the defined, yet, because of its 
illugoriness, there is no conflict with the non-duality of the 
defined. Nor may it be said that the character of s definition 
belongs to the real alone, not to whet is illusory. It isa 
8 distinctive relation that is determinative of the character of 
definition, not the reality of the definition; for in the case of 
even what ere real but unrelated, like the crow, there is not 
seen the character of indicating a house; while in the case of 
even what are unreal but related, like the silver, there is the 
Ttaiee., Tf, vil, 1 
Chand, VI, i, 4 
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character of defining the nacre etc., in the form ‘That which 
appeared as silver, that is nacre’. And here, though there is 
no real relation between the world and Brahman, there does 
exiet a superimposed relation of identity. Therefore, by the 
causality in respect of the origination etc., of the world, 
which (causality) is an aocidens, the object of the desire to 
know, viz,, the nature of the pure Brahman, is defined per 
accidens, without any hindrance. Nor can pradhana etc, be 
defined by the said definition, since for them there is not 
omniscience or omnipotence, while omniscience and omnipo- 
tence are intended to be declared by the word ‘whence’ 
occurring in the aphoriem. And this intention ia obtained 
by & consideration of the produced world which is the 
denotation of the word ‘this’ occurring in the aphorism. 


XVII. And this world, the disputants anelyse in 
conformity with their respective teachings. It is thus- 
Those who follow the author of the Vartika (i.e. Kumarila 
Bhatts) (say) they are substance, quality, activity and 
generality. The Saivas {ssy they are) the five, viz, the 
world, the Lord, yogic trance, the performance of ceremonial 
bathe like the trisavana, and release, which are denoted 
(respectively) by the words the effect, the cause, yoga, pres- 
cription and the end of misery. The Vaidegikas (say they are) 
six, viz., substance, quality, activity, generality, particularity 
and inherence. The Kegapanakas (say they are) seven, viz., 
jiva, sjiva, Bsrava, samvare, nirjara, bondage and release; of 
these the denotation of the word ‘jiva’ is threefold, the 
bound, the released and the eternally perfect ; the denotation 
of the word ‘ajiva’ is four-fold, viz., pudgalastiktya, dharma- 
stikpya, adharmtstikaya, and akaéastikaya; since through 
generating cognition it makes the human being flow towards 
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objects, sense-activity is adsrava; since it obstructs the 
channel of the current, activity in the form of calmness and 
equanimity is samvarah; since it exhausts merit and demerit 
without residue, through the enjoyment of happiness and 
misery, such acts as standing on a heated stone are nirjarah ; 
the eight kinds of activity are bondage; constantly going 
upwards in a non-mundane ether is release. The older 
Prabhakaras (say they are) eight, viz-, substance, quality, 
activity, generality, particularity, dependence, potentiality 
and niyoga (the unseen result); the modern (Prabhakaras) 
(say they are) eight, viz., substance, quality, activity, 
generality, inherence, potentiality, number and similarity. 
The Naiyayikas (say they are) sixteen,’ viz, pram&na, 
prameya, doubt, fruit, example, final position, members (of 
the syllogism), reductio ad absurdum, ascertainment, vada, 
jalpa, vitanda, fallacies, chala, jati, and nigrabasthans. The 
Sankhyas (say they are) twenty-five, viz., the eleven organs 
of sense and action, the five prinas, the five gross elements, 
individuation, mahat, the unmanifest and spirit. The 
Vedantins, however, relying on the two éruti texts ‘Three, 


i The Noiyayikas admit four pramiyas (moans of valid knowledge), perception, 
Inforenc, analogy and verbal testimony. Prameyas are objects of knowledge 
such as substante, quality etc. Doubt (samésya) arises when there is 
sither coufusion of qualitios that are similar or conflict of opinions. Fruit 
(prayojana) ie that for attalaing or abandoning which one is active, 
Example (érstanta) is that about which there are no two opinions. Final 
Position (siddhints) is the conclusion which is established through argu- 
mentation, Moerbers of the syllogism ate five; proposition (pratijiia), 
probans (hetu), illustration, (udaharana), spplication (upanaya) and 
conotusion (nigemans). ‘Tarks (reductio ad absurdum) is reducing tho 
argument of the opponent to an absurdity. Nirnaya is ascertainment, Vada 
is debate, jalps disputation and Vitanda destructive oriticism. Hetvabhasas 
are logical fallacies, Chala is quibble, jati refutation and nigrabssthans is an 
occasion for the opponent's defeat. The NaiySyikes hold that through » 
knowledge of of these sixteen categories one may attain nibsreyasa or the 
highest good, 

4 ‘paiica-priga' has really no place in this scheme; i¢ ought to be Patiow: 
jenmstraal; Of Vivaraga, D909 
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verily, is this, name, form and activity’,?> and ‘I shall create 
name and form’? admit three-foldness or two-foldness. 


XVIII. And the last view stands to reason, since the 
name and form, having what is to be created for their sphere, 
enter first into the creator’s intellect; for, this is seen in 
ordinary experience, in the case of the potter etc., who desire 
to make s pot. The primal cause too creates what has entered 
its intellect through name and form, since it is a creator, like 
the potter. With this much it follows that the world is the 
product of an intelligence possessing an intellect. Nor may 
it be suspected to be a product of the jiva; for all jivas who 
are qualified by agency and enjoyership and are of the nature 
of name and form fall within the product. Nor may there be 
a dispute about the omniscience of the cause of the world; 
for, the world is the locus of (effects) distinctly regulated in 
respect of place, time, exciting cause, activity and fruit. The 
black antelope etc- are those produced in distinctly regulated 
places ; the nighingale etc-° are those produced at distinctly 
regulated times; the impregnation of the she-crane ete, 
occasioned by the noise of fresh thunder (i. e, thunder at the 
commencement of the rainy season), have distinctly regulsted 
exciting causes; distinctly regulated acts are the brahming 
(alone) helping to perform sacrifice and so on; distinctly 
regulated fruit is happiness in Brahma-loka, misery in hell; 
thus is it (i.e. the statement about regulation) to be illus: 
trated. Thia kind of regulation, how can one, who is not 
omniscient, procure without confusion? Nor may there be 
dispute about omnipotence, since the world is of the form of 
Be. Livia : 
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an arrangement that cannot even be conceived by the mind. 
Truly, the form of arrangement of even a single body, 
qualified by the articulation of a host of diverse nsdis, cannot 
even be conceived by the mind; remote (is the possibility of 
conceiving the form) of the arrangement of the world. This 
kind of ‘world, how can one, who is not omnipotent, create? 
Thus, therefore, even by the word ‘whence’ occurring in the 
aphorism, both omniscience and omnipotence are intended to 
be declared. - 


XX. And the aphorism, which declares the definition 
per accidens, should be thus construed: ‘For this’, for the world 
that is of the kind afore-mentioned, ‘whence’ from which 
omniscient and omnipotent cause, ‘what begins with origina- 
tion’ comes about, ‘that’ cause is Brahman. 


XXI. Now in this aphorism there is not stated the 
definition of the essential nature of Brahman. And, in the 
absence of that, essential nature is not known; for, when, 
without declaring the pre-eminent luminosity, it is said only 
‘at the end of the bough is the moon’, the nature of the moon 
is not known. If it be said that that (nature) is declared by the 
word ‘that’ (in ‘that whence’), is it omnipotence or omnisci- 
ence? Not the first, since that is possible even in the case of 
the pradhana etc. Not the second, since that (attribute) which 
has the all for adjunct, cannot possibly be of the nature of 
pure Brahman, And omniscience is difficult to state, Is it 
omniscience through the six means of knowledge or through 
perception alone? Even on the firet (alternative), there is not 
omniscience simultaneously, since perception and the rest do 
not function simultaneously. Even if there be omniscience 
(through these six means) in succession, is there immediacy 
of all or merely the cognition of all? Not the first, since in 

26 
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the case of what are always to be inferred (e. g. prima! atoms, 
adrsta dc.) immediacy is unintelligible. Not the second, 
because of the contingence of omniscience for us too, through 
the six means of knowledge (functioning) in sequence. 
Omniscience even through perception, is it through external 
(perception) or through mental or through witness percep- 
tion? Not the first, since for the external senses there is no 
direct contact with objects remote in space or time; if there 
be indirect relation, there is contingence of omniscience for 
us too. On the second (alternative) too, is it (e) through the 
bare manas, or (b) through that as associated with an excellence 
generated by the practice of yoga, or (c) through that 
associated with the residual impressions of all contents? (a) 
Not the first, since the bare manas has no independence (to 
function) in respect of what is external. (b) Not the second, 
since excellence can apply only to what is its (mind's) own 
content; for, even in the case of the cat’s vision etc., 
porsession of excellence is seen only in respect of what is 
capable (of being cognised by sight, viz.) colour. (c) Not the 
third, since when there is not the initial apprehension of all, 
residual impression thereof is impossible, Even if residual 
impression be assumed when there is apprehension of all in 
sequence, (yet) aince {n the case of the endless things past, 
future, and present, the extentis undetermined, the apprehen- 
sion of all is unintelligible. Nor is there omniscience through 
perception by the witness, since for that, as for the light of s 
lamp, there is not the capacity to apprehend the past and the 
future. Therefore, there is no omniscient being. 


XXII. To this it is. eaid (im reply). Intelligence 
reflected in the modifications of m&ys, which bears the forma 
of all contents, is said to be the experience of all, And 
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because of its superimposed relation with the contents, 
omniscience in respect of the present is established. In the 
case of past contents, when there are removed the modifica- 
tions of mys defined by these (contents) and the experiences 
defined by these (modifications), there occur as in those like 
us, because of the residual impressions of those (experiences), 
modifications of may& which have the past for content and 
are of the form of recollections ; through experience reflected 
therein there is eatablished omniscience even as having the 
past for content. Similarly, since even prior to creation, the 
determination of the thing to be created is seen in the potter 
etc., even the knowledge of all future contents may occur in 
dependence on the modifications of one’s own m&y8; hence 
omniscience stands to reason, Nor is there no evidence in 
respect of this, since thore is the druti ‘He who is omni- 
scient’,* Nor is there the impossibility of its being the defi- 
nition of essential nature; for in the context of the statement 
of the definition, there is intended to be declared, by the 
word omniscient, pure intelligence alone defined per accidens 
by the capacity to manifest all. Thus, therefore, of Brahman, 
the cause of the three éffecta called origination, sustentation 
and destruction, the definition of essential nature too is 
established in this) aphorism itself. 


XXIII. Though the three modifications of being, 
increase, transformation and decrease are well known ag 
distinct from origination, sustentation and destruction, yet 
increase etc. are set forth only in the form ‘increase originates’, 
‘increase is sustained’, ‘increase perishes’, and not otherwise. 
Therefore, since increase etc. are included in origination etc., 
there is no separate apprehension of these by the |word ‘adi 


Mand, F, 1, 8 
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occurring in ‘the ‘sphoriam. Nor may it be said that if there 
be apprehended the six modifications of being mentioned by 
the author of the Nirukta, there is no effort (needed) to 
include (some in the others). For, then, for this statement 
of the sage (Yasaka), inference etc. is not the basis, since that 
being possible even for ua, that statement (of the sage) would 
be futile. Nor is perception (the basia). since of the gross 
elements, the modifications generated by Brahman are 
imperceptible in the absence of éruti. If it be said that only 
the modifications among the elementals are mentioned by the 
sage, then, if those be apprehended here, there would be the 
cognition that only the five gross elements, the causes of the 
elementals, are defined as Brahman in the aphorism. There- 
fore, only the druti-mentioned three viz., origination etc. 
should be apprehended here. Sruti, indeed, does not require 
basic evidence, in which case there would be the alleged 
defect. Therefore, whatever bas origination, whether element 
or elemental, as the primal cause of all that, the druti-declared 
Brahman alone is understood to have been defined. 


XXIV. Now, even thus, in the aphorism, let there be 
indicated only the origination declared in éruti, since the 
sense stated is established with this much alone; if this be 
said, no; for, sustentation and dissolution are (mentioned) for 
the purpose of excluding the doubt of mere efficient causality. 
Sustentation and dissolution are not indeed possible in what 
ja not the material cause, but is merely the efficient cause, 
Though origination, sustentation and dissolution are 
mentioned even by the author of the Nirukta, yet the fact 
that the sphorism is based on éruti need not be sasumed 
through his statement ; for, the aphorisms have directly the 
purport of ascertaining the sense of éruti, Otherwise, in the 
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aphorisms to be stated, statements of sages alone would be 
cited and (their meaning) ascertained. Therefore, only the 
origination, sustentation and destruction mentioned in the 
éruti text “That, verily, whence these beings sre born’? eto. 
are directly mentioned in the aphorism, and their cause, 
Brahman, is defined. 


XXV. Now, how is there causality for Brahman? Is it 
that Brahman abandoning the earlier form ia transformed 
into another form? Or does it transfigure itself without 
abandoning (the earlier form)? On the first, subsequent to 
creation, there would be deatruction of Brahman of the form 
of knowledge and bliss. If then that Brahman transformed 
in the form of the world, should again at the stage of dissolu- . 
tion be transformed into Brahman that is knowledge and 
bliss, even thus, because of that Brahman being of such» 
nature os will be transformed again into the form of the 
world, there is the contingence of non-release. Nor is the 
creational text evidence in respect of transformation; for 
that (text) which is exhausted with (declaring) creation alone, 
is indifferent in respect of the abandonment or non-abandon- 
ment of the earlier form. Nor is any other text possible in 
respect of transformation, since in ‘The unborn self, the 
great, the firm,’ there is mentioned, by the word ‘firm’, 
immutability opposed to transformation. And the immuta- 
bility of Brahman is intelligible because of partleasness. 


XXVI. Now, even the partless is certainly transformed. 
It is thus. The transformation into necklet etc., occurring 
in gold, teads indirectly to the (transformation of the) primal 
atom, since it exists in the parts, like conjunction. Conjune- 
tion, indeed, inherent in 6 part of the whole, is well known 
‘Waitt, 11,1 
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to have indirectly for antecedent the conjunction of the 
partless primal atom, 


XXVIlG@). Here, it should te asked, ‘what is this 
transformation?’ (1) Like the lump of clay coming to have the 
form of a pot; is transformation the increase of parts through 
one's own parts coming to have a conjunction other than 
the earlier conjunction? (2) Or like milk becoming curd 
throngh the conjunction with the parts of the buttermilk 
poured (into the milk), is it the increase of parta through the 
conjunction with other parts? (8) Or like the ageing of the 
young is it (the attainment of) a different state? (4) Or is it a 
change, like the stick becoming a post? (5) Or like the atom 
becoming a dyad through conjunction with another atom, is 
it the conjunction with another thing? (6) Or is it motion, 
like water becoming a river? (7) Or like the difference in 
colour of a ripe fruit, is it the rise of another quality? (8) Or 
is it the origination of another substance associated with the 
material cause? 


XXVII(b). Neither the first nor the second, since that 
kind of transformation is unintelligible in the case of the 


partless. 


XXVIT(c). Nor the third and the fourth; for, in that 
case, when there is transformation in the form of the world, 
becoming Brahman again being unintelligible, there is the 
contingence of non-release ; the old man does not indeed ever 
become # youth; nor does the post grow into the form ofa 
tree ; if it he said that in some places even the growing again 
is peen, then for release too if there be the nature of being 
thus transformed again, non-eternality would be difficult to 
avoid. 
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XXVII@). Nor the fifth nor the sixth nor the seventh, 
because of the over-extensiveness of the definition of trans- 
formation; for in the ether that is conjoined to another thing, 
in the bee that moves about, and in the cloth wherein 
redness has appeared, there is not the cognition of the 
transformation of substance. 

XXVINe). Nor the eighth; for though the whole be so 
transformed, the transformation of the parts is difficult to 
state. Is it that the parts of gold are transformed into the 
form of the necklet, or into the form of another substance 
utilised in the necklect, or into the form of another state 
utilised in the necklet? Neither the second nor the third, since 
other than the necklet, there is not seen any other substance 
or state utilised therein. Nor the first, since the necklet is 
the product of the whole; and if it were the product of the 
parts there is the contingence of the creationist doctrine, 
Nor ia there the unintelligibility of the parts persisting in 
the necklet, since that is intelligible through the channel of 
the whole. Nor, in the absence of change in the loci, the 
parts, is change unintelligible in the located, the whole; for, 
origination and destruction, which are certainly non-existent 
in the primal atom, are seon in the dyad. If it be said that 
the (aforesaid) character (of non-existence in the whole if not 
existent in the parts) belongs to attributes other than origi- 
nation and destruction, no; for, the generality ‘potness 
which is certainly non-existent in the potsherd, is inherent’ 
in the pot. If it be said that in the absence of a. change of 
atate for the pervaders, the parts, a change of state for the 
pervaded, the whole, is unintelligble, no; for, though there 
is no change of state for the pervaders, generality and 
quality, that (change) is seen in the aubstance pervaded. Or 
let there (even) be transformation of the parts; even then, 
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since it is prompted by the transformation of the whole, that 
is not an illustration of the transformation of Brahman. 
There is not indeed anything which has Brahman as a part 
and undergoes transformation, as prompted by which there 
may be transformation of Brahman. Because of partlessness 
there is not the establishment of Brahman’s transformation 
even through the example of the whole (which is transformed). 


XXVIII. As for (the statement that there is) transfor- 
mation like the conjunction of the partless, here too, is it 
stated of the perceptible conjunction of the whole that it is 
inherent in the primal atoms? Or is it assumed to be pre- 
ceded by the conjunction of primal atoms? Not the first, 
because of the contingence of imperceptibility, as of the 
colour etc., present in the primal atom, Not the second, 
since like the inherence of the generality ‘potness’, con- 
junction (too) is intelligible in respect of the whole itself. 
As for the persistence of the parts in the conjunction, that 
is otherwise explained through the channel of the whole, 
If it be said that, because of the contingence of pervasion 
of the entirety if conjunction be present in the whole, the 
existence (of that) is in the parts alone, then, because of the 
impossibility of conjunction among wholes, the threads, there 
is the contingence of the non-production of cloth, As for 
pervesion of the entirety, that, in respect of the Logician, is 
to be answered by the example of conjunction of primal 
atoms, which does noé exist in the parts; in respect of others, 
sound existing in the ether is to be cited as an example, 
Therefore, not by the example of conjunction is it possible 
to infer the tranformation of the partless. 


XXIX. Now, how is there the partlessness of Brabmaay 
whereby transformation could be refuted? We say that it 
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is because having parts is difficult to state and because of 
fruti. If it have parts, is there selfluminosity for both the 
parta and the whole, or for either alone? On the firat, since 
either is not the content of the other, by no one will the 
possession of parts be cognised. On the second, there is 
not the establishment of the relation of part and whole 
between them, any more than between pot and the self. 
Sruti too in ‘ Having no parts, having no activity, calm’? 
states the non-existence of activity and parts. If it be said 
that activity too, like controlling, is declared by éruti, then, 
let there be the distinction that in reality there is non- 
activity and that through maya there is the possession of 
activity; for, there is the determinative text ‘ (He) takes on 
many forms through mayas'*; (and) because, through the 
experience of the human goal by the non-active intelligence 
in sleep, it is intelligible that non-activity is real. Nor is 
there no argument for Brahman’s activity being of the nature 
of mbBy&, since illusoriness is intelligible because of fruitless- 
ness as in dream activity. Thus, therefore, the partless 
Brahman is not transformed, but is transfigured; this 
second view is to be admitted. On this view too, since 
Brahman, that does not abandon its earlier form, is changeless, 
there should be admitted some other thing that is changed 
into the world of waking experience. Is thet may& or 
something else? Not something else, since, whatever is 
other than Brahrman and maya being » product, causality is 
impossible (for it). 


XXX. On the mBys-view too, is (1) intelligence denoted 
by the word mays, following the nomenclature ‘mays is 
+Bvet., VI, 19 
9Brh., Il, ¥, 29 
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intelligence, similarly intellect’, (2) or spelle, drugs etc., because 
ot what is well known (by that name) to the vulgar, (8) or 
else some absolutely real potency of an inert nature (posited) 
by one considering himself learned, (4) or an indeterminable 
potency following such éastra as ‘There was no non-reality’ 
etc.? (1) On the first too, the character of m&ya is 
not possible for intelligence of the nature of Brahman- 
intelligence as stated in such scriptural texts as ‘Intelligence 
(prajtia) is established’, ‘Intelligence (prajfianam) is Brahma’?; 
for, in such dastra as ‘Again, at the end, there is the removal 
of the world-mays,’? ‘This (maya) is divine and constituted 
of the gunas’’, ‘Being deprived of their knowledge by mays,'* 
there are predicated of maya removability, constitution by 
the gunas and obscuration of intelligence, while this is 
impossible in the case of intelligence. Nor does the character 
of miys belong to prajfia of the nature of intellect, stated 
in the nomenclature dhi, prajiis, demusi, mati (all meaning 
‘intellect’) ; for, material causality is impossible in the case 
of the intellect. Not the second; for, in ordinary experience, 
the word ‘maya’ is not used in respect of spells, drugs etc. 
What then? In respect of their products, the fata morgana 
etc, which are sublated. Not the third, since there is no 
evidence for an absolutely real potency. On the fourth 
too, is that indeterminable mayS the materia! cause of the 
world or the (efficient) cause in the origination of the world? 
This should be distinguished. Here, because of the éruti 
text ‘Know mfy& to be the matorial cause’® materia! causality 
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stands to reason. Nor is the word ‘prakrti’ to be explained: 
eaan instrument, by the etymology ‘created through thia’; 
for, ita conventional sense ia material cause and the con- 
ventional sense is the stronger. Ifit be said that there is 
instrumentality (alone), because of the express nee of the. 
instrumsntal (case) in ‘Indra through his msyas'? ete, no;- 
for, instumentality is declared there only in respect of the: 
self being manifold. And with that much where is the harm 
in being the material cause of the world? By the ablative. 
in ‘ From the self ether originated’? material causality is 
declared of the self: therefore, m&iy8 is not the material 
cause; if this be said, no; for, the ablative is possible even 
in respect of the efficient cause. Nor may it be said ‘Let. 
muys itself be the efficient cause’, since in the form of. 
inertness there is persistence of miy8 in (the effect) the. 
world. If it be said that the self too is persistent in the 
form of reality or in the form of manifestation, thua then, 
let the self and maya be both the material cause, And thus, 
because of over-pervasiveness in respect of mBy&, the pure 
Brahman is not established by the definition of causality in 
respect of the origination etc. of the world. : 

XXXI.. To-this it. is said (in reply): since for a single 
product’ two reciprocally independent material causes are 
impossible, it should be said that by combining mays and 
Brahman there. ig ne material cause. Of this-three ways 
sre possible. . Like the two conjoined atranda in the case-of 
the rope, both are the material cause of the world, in a 
relation of equal primacy. Here Brahman serves in respect 
of the elementa of reslity and manifestation; maya, 
however, in respect of the elements of inertness and change : 
"Bk, 119 Ss ‘ 
ITattt., 11,4 
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thuassy some. On the strength of the druti text ‘the 
potency of the divine self’?, the potency called maya is slone 
the material cause; since potency is invariably dependent on 
the potent, material cansality presumptively leads even to 
Brahman that possesses the potency: thus say others. Since, 
for the superimposed m&ys, there is not in reality any exis- 
tence other than the existence of the substrate, Brahman, 
though material causality may belong directly to miy& alone, 
for Brahman too, sa its substrate, material causality cannot 
be avoided : thus say yet others, On the first view, material 
causality in the principal sense belongs to Brahman qualified 
by msy&; on the second and third, however, it belongs to 
mby& alone, On all three views material causality is only 
figurative in the case of the pure Brahman, Of these, 
causality of the world is the definition of essential nature 
in the case of the material cause in the principal sense; but 
in the case of the figurative material cause it is the defini- 
tion per accidens. That being the case, what is it that is 
over-pervasive of m&yi—that which ia considered to be the 
definition of essential nature or that which is (considered 
to be) the definition ger accidens? Not the first, since 
mSys& fails within what is to be defined. Not the second, 
since cansality of the world does not exist in mays in the 
form of definition per aceidens. Therefore there is the 
establishment of the’ pyre Brahman, through the definition 
per accidens in the form of causality of the world and 
throngh definition of easential nature in the form of 
knowledge, bliss etc. 


XXXII. Now, material causality of the earth etc., is 
not the definition of Brahman, since no origin is seen of 
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the earth etc.; nor is material causality of pot eto (the 
definition), since pot ete. are products of the earth eto, 
If this be said, not 20. What are in dispute—earth, water, 
fire and air—are originated, since they are the spheres of 
the cognitions of earth, water, fire, and air (respectively), 
like what are admitted (to be originated), viz., parts of earth, 
water, fire and air. Ether, time, space etc. are originated, 
aince they are differentiated, like pot etc. Now there is 
counter-inference: earth etc. are hot originated, since they 
sre gross elements, like ether; and ether is not originated, 
since it is a partless substance, like the self, If this be ssid, 
not so; for ‘being the sphere of the cognition of earth’, 
which has a specific nature for content, is stronger than 
the probans ‘being gross element’ which has a generality 
for content. That has been said by the Bhattictrya: ‘Just 
as of the teaching of the general there is eublation by that 
(teaching) which has the specific for content, similarly there 
is sublation of one inference by another inference’. In the 
inference of the non-origination of ether, there is conflict 
with éruti; and the example is devoid of the probans, since 
in the self that is quality-leas, there is no substance-ness, 
consisting in the possession of qualities. Therefore mate- 
rial causality, in reapect of the entire originated world of 
earth etc., is the definition of Brahman. 


XXXIIL. Now, the disputants dispute about the mate- 
rial cause of the world. It is thus, All the modifications 
in dispute have for material cause the generality of happiness, 
misery and delusion, since they are of a nature constantly 
accompanied thereby; those which are accompanied by 
the nature of something have that (thing) for the material 
cause, like basin etc, which are accompanied by (the 
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nature of} clay and have clay for their material cause, 
Similarly, all the modifications in dispute have 6 single 
undifferentiated material cause, since they are limited, mul- 
tiple and modifications, like basin etc. Thua the Sankhyas 
infer the pradhana as the material cause of the world. The 
produced substance in dispute is produced by what is amaller 
in size than its own size, since it is a produced substance, 
like a cloth: thus primal atoms are postulated by those who 
maintain them, Every product is preceded by non-existence, 
since it has a prior state, which while being capable (of being 
cognised) is not cognised, anlike the self assumed by the 
others: thus those who maintain the void declare the void 
(as the material cause). The Yogas and the Saivas, on the 
atrength of the revelations belonging to them, declare Hiran- 
yagatbha and Pasupati (respectively). - 


XXXIV. (All this does not stand to reason. Between 
happiness etc, which are internal and pot etc, which are 
external, difference being perceptually cognised, the probans 
‘being accompanied by the generality of happiness, misery 
and delusion’ is non-established. Modifications like pot are 
of the nature of happiness, misery and delusion, since in the 
mind, the adjunct that manifests them, they are the cause of 
the appearance of the forms of happiness etc., just as that 
which causes in the adjunct, the mirror, an sppearance in 
the form.of a face is the proto-type: whose nature is the 
face: thus, there ie the establishment of the probans. If this 
be said, no; for in that case. for him who cognizes.one thing 
alone, there is the contingence of the simultaneous cognition 
ofthe three, happiness etc. _ If it. be said that because of un- 
seen ‘potency there is cognition.of one (slone), 10; ‘for,. the 
gapacity of things cannot. ba controlled by unseen potency ; 
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truly, @ stone does not become soft because of unseen 
potency. For unseen potency, though there ia not the fane- 
tion of controlling the capacities of things, there certainly 
exista the function of controlling cognition ;: if this be said, 
even thus, the probans ‘being accompanied by the generality 
of happiness etc.’ is inconclusive; for in the case of substances 
accompanied by qualities like whiteness and generality like 
potness, it is not seen that they have those for material 
cause. Limitedness too, if produced by (other) things, 
is inconclusive in respect of the pradhina and spirit, 
which are eternal (though each limiting the other) ; if pro- 
duced by space and time, there is inconclusiveness in respect 
of pot, snow, hail, which are perceptually seen to have different 
material causes. Hereby are explained (away) the two (other) 
probans, being. multiple and being modifications, And being 
& produced substance (in the Logician’s inference) is in- 
conclusive in respect of the rope substance, which is produced 
by two long and broad silk. cloths, but is contracted (to 
smaller dimensions by. the twisting). If then (it be said that) 
other than the conjunction of the two silke there is nothing 
else called the rope-substance, even thus, that (original argu- 
ment) is affected by counter-inference; for there is the 
counter-syilogism: ‘The dyad in dispute is produced by 
what has parts, since it has parts, like the pot.’ Even for 
him who maintaina the void, the probans is non-established, 
since clay, the prior state of the pot, is perceptually cognised, 
Aa for the revelations of the Yogas and the Saivas, they ara 
non-authoritative because of conflict with the Veda. 

_ XXXV. Now, though the disputants’ means of know- 
ledge be unintelligible, the objects of knowledge (as act out 
by them) are not unintelligible; indeed, merely because of 
affliction of the sense of sight, it is not seen. that there 
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is abandonment of what is to be seen—colour etc. If this 
be said, no; for, even the objects of knowledge, according 
to the others, are difficult to demonstrate. Is pradhana the 
cause of the world, merely as such, or as controlled by 
Yévara ? Not the first, since in the case of the non-intelligent, 
distinctly regulated creation is unintelligible. On the second 
too, if that Iévara is established by éruti, there is the contin- 
gence of the Brahman-doctrine; if known by inference, 
then even by the example of the potter etc, there would be 
the possession of limited knowledge and capacity. Then (it 
may be said), since there is no maltiplicity as of the potter &c., 
there is one omniscient creator of the world, and for him omni- 
acience and omnipotence result by presumption. Even thus, 
undue extension cannot be avoided thus: ‘The world in 
dispute is originated from the jiva and iévara, since it isa 
product, like the pot’. Since through the channel of unseen 
potency there is creatorsbip of the world for the jiva too, 
that is a contingence of the acceptable; if this be said, then, 
im order that there may be difference from pot ete., in respect 
of the earth ete, there ia the contingence of three agents. 
As for the void, since that is indefinable, there ia not even 
the possibility of its being the material cause of the world, 
since the world is interpenetrated by reality. If it be said 
that the interpenetration by reality ia a delusive assumption, 
even thus, since on the view of you, who hold (the doctrine 
of) residueless destruction, there is no residual impression of 
the previous aeon, there would not be the rule that the 
present secon is simitar to that; and thence resulta the 
destruction of the empirical usage about activity, ite fruit 
and the. means of knowledge thereof. Since in the case of 
ritual acta (karmas) performed in the desire to become divine 
beings etc, possessing special configurations, there is not 
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originated in another aeon that kind of divine or other form, 
there is the destruction of karma. In the éruti there is 
declared as fruit for him who is absolutely meritorious that, 
after having enjoyed heaven to the end of that aeon, there ia 
birth in another aeon as preceded by remembrance of the 
earlier birth; and that fruit, since there is no residual 
impregsion in residueless destruction, would not be possible. 
Similarly, when there is residuelesss destruction of the earlier 
Veda, since dharma is not knowable by any other means, 
and since human beings are incapable of creating new words 
having that (dharma) for sphere, the means of knowledge in 
respect of dharma would also be destroyed. And if that be 
admitted, in the same way there would be destruction even of 
what are acceptable to them as activity, its fruit and the 
means of knowledge thereof. 


XXXVI. The Barhaspatya thinks that every product is 
originated by its very nature. He is to be asked, ‘Is it meant 
that each is its own cause? Or is it originated without a 
cause?’ Not the first, because of self-dependence, On the 
second, there would be simultaneous existence and non- 
existence of the pot, since there is no dependence on a cause 
that effects sequence, Then you may think: ‘On your view 
too, if the effecting of sequence be natural to that cause, that 
is the (acceptance of the) doctrine of nature; if there be need 
for another cause, there is the contingence of infinite regress; 
even if through difference in time there be admitted of that 
(cause) itself states which effect sequence, if that temporal 
sequence be uatural, that ie the doctrine of nature; if there 
‘be need of another cause, there is infinite regress’. That ig 
unsound, By this deduction of infinite regress, is it declared 
of the capacity of things that there is no dependence on 
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another cause, or that, when there is the capacity for things, 
the following up of another cause is futile? The first is 
certainly admitted. On the second too, is it said (a) that the 
dependence on another cause is noé cognised, or (b) that 
though cognised it is difficult to demonstrate? (a) Not the 
first, because of conflict with perception; for, in the case of 
the potter producing the pot, the dependence on the staff, 
wheel etc., is established by perception. (b) Not the second; 
for to him who maintains the indeterminability of all, 
difficulty of demonstration is an ornament (not a defect). For 
him who thinks that the four elements alone are real, that 
perception is the one means of valid knowledge, and that the 
doctrine of nature is alone the absolute truth, if a probans be 
mentioned in respect of the senae there premised, there ia the 
contingence of (change) having a cause; and if it be not 
mentioned there is non-establishment of the sense premised. 
And if the cognition alone be resorted to (without attempt at 
demonstration), there is the contingence of the doctrine of 
indeterminability. 


XXXVII. Thas, therefore, the possibility of the causa- 
lity of anything else being refuted, by elimination, only 
what is declared by us, the omniscient, omnipotent Ivara, is 
the cause; this kind of argumentation too is to be understood 
to have been indicated by this same aphorism, whether by 
tantra’ or by repetition. And when by such argumentation 
there is the possibility of Brahman as above declared, it is 
1 What is called tantra consista in s single subsidiary, the performance of 
which is prompted by the injunotions of mors than one principal, being equally 
subservient to all the principals. In the case of the fore-sacrifice eto., promp> 
ted by the foll-moon rites deolared in tbe three texts ‘The sgneya on eight 
potaherds,’ 'He performs the upamén sacrifice.at intervaia', “The sguisomlys is 
on eleven potaberds,' there is, even by their performance once alone, subser- 
yieuce to all the three principals, 
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possible Ister to establish that (Brahman) through revelation. 
Ag they say: ‘When what is premised is (shown to be) 
possible, that proposition may be established by probans; of 
that (however) which is destroyed even at ita rise, there is no 
saving by means of probans.’ 

XXXVIII. Now, Iévara as above declared ia established 
even by inference; whet (ia the need) of the two—argumen- 
tation and revelation? Nor may it be said that when there ia 
revelation the effort to infer is futile, since revelation, like 
‘That whence, verily’? etc, isa restatement of the thing 
eatablished by inference. And inference is to be thus applied: 
the world in dispute has a crestor who knows all, e.g, the 
material cause, the accessory etc., since it isa product, like a 
house; this is ssid by the Vaisesikas. If this be said, no; for, 
in the form, ‘The world in dispute has many creators or 
bas @ non-omniscient creator’, undue extensiveness too may 
similarly be easily established. The capacities for cognition 
and lordship increasing in degree terminate somewhere, since 
they are properties that increase, like size; thus easy the 
Sankhyas and Yogas. If this be said, a0; for, in the case 
of those who maintain that there ia no Iévara, it (the 
inference) is an establishment of the established in respect of 
(minor) deities ete. Even in establishing termination in that 
which possesses capacity for cognition and lordship in respect 
of all things, there is inconclusiveness (of the probans) in 
respect of weight, attachment, aversion,. misery etc. The 
fruit of karma as merit and demerit is dispensed by him who 
knows that fruit etc, since it is the fruit of karma, like the 
fruit of service: thus infer the Naiyayikas. If this be urged, 
no; because it is an establishment of the established even 
with (the admission of) deities ete, 
vPaitt., TEL, 
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XXX1X. Therefore, it is only the argumentation which 
haa been said by us to be an auxiliary, as the cause of the 
cognition of possibility, that the Vaidesikas etc., because of 
ignorance, consider as inference. Truly, argumentation 
itself is not inference. The semblance of pervasion, the 
semblance of non-intelligibility (otherwise) and the exhibition 
of an illustration alone—these three, as generating the 
cognition of possibility, are said to be argumentation; that 
which has a non-inconsistent pervasion and gives certitude 
about the thing is inference. Therefore, in the case of the 
syllogisms of the Vaiéesikas and others, though defective 
aa inference, there is no conflict in their possession of the 
character of argumentation, as stated by us, as being the 
cause of the cognition of possibility in respect of the Brab- 
man established by éruti, Thus, then, it is only what is 
considered to be inference by the Vaisesikas and others thst, 
by way of argumentation, is mentioned in the aphorism 
about what begins with origination, es giving certitude 
about Brahman; if this be ssid, (no); for even if from bare 
inference there be established the existence of a cause, since 
Brahman’s nature, as reality, knowledge etc., is not estab- 
lished in the absence of revelation, the purport of the 
aphorism is only the stringing together of revelation. The 
revealed texts indeed are cited by the aphorisms to be men- 
tioned and ascertained in respect of their purport; for, the 
intuition of Brahman is dependent on ascertaining, through 
priciples conforming to verbal testimony, that the purport 
of the Vedanta texts is Brahman. Troly, in the case of the 
Vaisesikas etc., who would sacertain through inference and 
other such means of valid knowledge, there is not seen 
Brahman-realisation. Nor does it stand to reason that for 
the non-personal (gruti), inference, which is pergonal, ig the 


V, xxxix-xl] PIPTH VABNAKA 435 


basia. Nor may it be said that thus there would be no need 
for inference at all; for in order to strengthen the sense 
of druti, there is need of reasoning not in conflict with 
éruti, In “The learned man, the wise one‘) etc, the help- 
fulness of the human intellect to revelation is admitted by 
fruti itself. Otherwise, Brahman being known even by 
atudy (adhyayana of the Veda), the restrictive injunction as 
to instruction by s teacher in ‘That person, who has a pre- 
ceptor, knows’? would be futile. For, the preceptor, through 
illustrations conforming to sruti, generates strength of 
cognition in the pupils. And that strength of cognition, 
being of the form of reflection, is the cause of realisation. 
That, indeed, is reflection, which consists in the bringing 
about of strength to the cognition gained from éruti, through 
the argumentation of the preceptor and through one’s own 
argumentation. And that reflection is the cause of realia- 
ation is established by the éruti ‘is to be reflected on’®. 


KL. Now, in the inquiry into dharma, Veda, smrtis, 
epics and purinas, these alone are the evidence, not inference 
ete. There too, there are causes of ascertainment, viz., 
express statement, capacity, sentence, context, place and 
name. A word that has no need of another word (for its 
significance) is ‘express statement’. The inseparable relation 
of a declared sense with another sense is ‘capacity’. Words, 
which possess reciprocal expectancy, juxtaposition and 
competency, constitute a ‘sentence’. Thot which is the capa- 
city of two sentences and has for content what is stated after 
the commencement (of something) is the ‘context’ In the 


1Ghand,, VI, xiv, 8 
20bsnd,. VI, xiv, 9 
SBrh,, II, tv, & 
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case of word-senses in a sequence, the relation according to 
the sequence with (other) word-sences in a sequence is ‘place’. 
Similarity of appellation is ‘name’. By these slone let there 
be the ascertainment of Brahman too. If this be said, no; 
for, in the desire to know Brahman there is need even of 
atgumentation dnd experience. The need of argumentation 
haa already been established. What is called experience is 
® particular psychosis of the internal organ whose fruit is 
Brahman-ivtuition. And without this, the expectancy of 
knowledge does not cease. Nor may it be suspected that 
Brahman's nature is incapable of being experienced, since, 
like pot etc, it isan existent thing. The Brahman-text in 
dispute generates cognition culminating in the fruit without 
the need of experience, since it ie a text of the Veda that is 
means of valid knowledge, like the text about dharma; if 
thie be said, no; for, it (the inference) is affected by having 
as adjunct ‘having for content what is incapable of being 
experienced’; truly, dharma, that is to be accomplished by 
performance, is not capable of being experienced prior to the 
performance, at the time of knowing the texte. Performance, 
however, even in the absence of experience, is established 
even from the knowledge through verbal testimony; hence 
the experience of dharma is certainly not needed. 

XLI. Now, besides the capacity to be experienced and 
the need to be experienced, there is no other difference of 
Brahman from dharma; on the contrary, being the object 
of knowledge through the Veda is certainly common (to 
both); therefore, let there not be even the difference made 
by experience; if this be said,no; for between dharma and 
Brahman, what is to be done and whst exists, there exista 
considerable difference such as dependence and non-depen- 
dence on a person. In ordinary experience, Devadatia goes 
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on horse-back or does not go or goes on foot; thus, in tHe 
doing, not doing or doing otherwise of what is to be done, 
dependence is seen on a person, Similarly, in the Veda too, 
doing and not doing are declared in ‘In the atiratra, one 
uses the sixteenth cup’, ‘In the atiratra. one does not use the 
sixtesnth cup’;! doing and doing otherwise (are declared) in ‘He 
offers oblation after sunrise’ and ‘He offers oblation before 
sunrise’; there are prescriptions and prohibitions in ‘He is 
to sacrifice with the jyotistoma’, ‘Do not eat the flesh of any 
animal struck with s poisoned weapon’; there is option at 
will in ‘ He is to sacrifice with rice grains or with barley’; 
there is combination of the six sacrifices (constituting the 
Daréapurpamasa) ; there are general rule and exception in 
‘Injure not any living being’ and ‘He is to kill the agni- 
somiya animal’; there is sublation of the bathis consisting 
of kuga, tranferred from the model rite, by the barhis con- 
sisting of éara, taught in the modelled rite;? practice of the 
n&rista-homas belonging to the model rite in combination 
with the upshomas of the modelled rite is sapplementation;® 
there ia differentitated option through differences of the section 
of the Veda (to which one belongs) in ‘He offers oblation 
after sunrise’ and ‘He offers oblation before sunrise’. Not 
thus in the case of the existent Brahman would there be the 
possibility of dependence on a person, prescription, prohi- 
bition, option at will, combination, general rule, exception, 
sublation, supplementation, differentiated option etc. If it ba 
eaid that even in respcct of an existent thing there is option 
in the form ‘post or man’, no; for this which, ag 
dependent on human desire, is not dependent on the thing 
1Bee Note to the Bhainati, p 279 (TPH) 

2PM, %, iv, 9 

8PM, X, tv, 1 
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is invalid. In ‘The woman, verily, O Gautama, is fire’! etc, 
scriptural contemplation, which is certainly dependent on 
human desire and not dependent on the thing, is cognised 
as valid; if this be said, no, since that has for sphere what 
is to be done. Even then, since the existent thing is 
dependent on valid knowledge, and since valid knowledge is 
dependent on the desire (will) of the cognising person, the 
thing too comes to be dependent on a reason; if this be said, 
no; though there be human desire, valid cognition is not 
seen in ‘This is silver’, where the thing (silver) is non-existent; 
and, in the case of the tiger etc-, there is the contrary (of 
what is desired). Therefore, of valid cognition having the 
existent for its sphere, the thing itself is the principal 
determinant. This being the case, since Brahman-knowledge 
too, whose sphere is existent, is but dependent on the thing, 
not even through the channel of knowledge is there the 
dependence of Brabman on a person. Therefore, in the 
case of Brahman, which is wholly different from dharma, 
and is existent, the need for argumentation and experience 
stands to reason. 


XLII. Now, since Brahman, as an existent thing, like 
pot etc., is the sphere of other means of knowledge, let the 
sphorism about what hegins with origination be only for 
the purpose of introducing an inference; if this be said, not 
so. Brahman is not to be known through perception by one 
who knows not the Vedsnta, since it is devoid of colour 
etc. Inference too, ia it (based) on the general pervasion 
that whatever isa product hes @ cause or the particular 
pervasion that whatever iss product bas Brahman for the 
cause? Not the first, since with that much Brahman is not 


‘Qband., ¥, viii, L 
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established? On the second too, if Brahman be a content 
of the senses, there is futility of the inference; if nota 
content thereof, there is non-establishment of the appre- 
hension of pervasion. 


XLII. Now this being the case, Brahman would not 
be the sphere even of argumentations, which live under the 
shadow of inference. True itis thus, Yet, argumentations 
are the causes of the cognition of possibility in respect of 
Brahman to be known from verbal testimony. It is thus« 
Since, by the examples of clay etc., it is demonstrated that 
there is no product different from the material cause, non- 
duality is made possible; by the example of the redness in 
the crystal, the imposednegs of agency etc., on the self (is 
made possible); by the example of the reflection, the oneness 
of the jiva and Brahman (is made possible); by the example 
of the rope-snake, the non-existence of independence for the 
world as different from Brahman (is made possible); by the 
example of pot-ether, (there is made possible), through the 
channel of being unattached, (Brahman) being the pure, 
non-dual, inner self; by the example of the red hot axe, 
(there is made possible) the reality of the oneness of the jiva 
and Brahman. And thus, just as for statements of prescri- 
ption and prohibition there are eulogistic or condemnatory 
arthavadas, needed for the causing of appetition or desistence, 
the reasonings mentioned in the Sruti attain the status of 
arthayadas making out the possibility, that is needed by the 
statement of the nature (of Brahmun), in order to culminate 
in its fruit; otherwise they would be purposeless. Therefore, 
the aphorism is only for the purpose of exhibiting the 
Vedunta-text as preceded by the (mention of the) srgamen: 
tation that is helpful, 

28 
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XLIV. Now. since, in all Vedic statements the word 
‘Brahman’ is not established (as to its meaning), that word is 
not capable of intimating its own sense as the subject quali- 
fied or as the qualification in a sentence-sense; therefore, what 
is that Vedanta text which is intended to be indicated in the 
aphoriem ? I¢ is said (in reply). Though the sense of the word 
‘Brahman’ which is of the nature of reality, knowledge, 
infinite bliss and is the inner self, be not established, (yet) 
since mere ‘brabmatva (greatness),’ which is of the nature of 
the sense of brh, is established, it is possible to cognise the 
distinctive Brahman by the re-statement of that and on the 
strength of the reciprocal relation among words like ‘truth’; 
hence the text ‘truth’ etc., has for purport the declaration of 
the nature of Brahman, by way ofedefinition. Nor may it be 
said that, since what is established by another means of 
knowledge is the definition, if ‘truth’ etc. too be the defini- 
tion, there ig the contingence of that text being a re-state- 
ment of what is established by another means of knowledge; 
for, though presumptively a definition, it is directly the 
means of knowledge, as giving knowledge of Brahman not 
known by any other means of knowledge. The text, however, 
is to be construed in disregard of the sequence of study in 
one’s own Veda, thus; ‘That whence the ether originates, 
that is the self’, (that is) Brahman (which) is truth, know: 
ledge, infinitnde ;’ for causality, which is well known, is that 
which is to be restated, on the principle that restating the well- 
‘known the unknown is declared. Other Upanigadic texts too 
ate to be thus construed as declaring Brahman. This being 
the case, the text begining with ‘Bhrgu, the son of Varuna’,? 
wd ending with “that is Brahman’ is the citation for two 
aphoriems (the Ist and the 2nd); of this too, from ‘Bhrgu’ 
‘Vialti, THT, 7. a 
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up to ‘seek to know that’ belongs to the first aphorism, sinos 
what are to be declared in that aphorism, the eligibility and 
the need to obtain certain knowledge, are understood from 
that citation; leaving ont ‘seek to know that’, what begins 
with ‘That, verily, whence’ and ends with ‘That is Brahman’ 
is the citation for the second aphorism, since oneness of senee 
ia understood for these two, the aphorism and the text. 


XLV. Now, in respect of the cause of the world, there 
is cognition of multiplicity too, since the ¢asil-enfix in 
‘yatah (whence)’ is mentioned in the ease of both the plural 
and the singular; and thus, by the restatement of that, how 
can there be declared here the non-dual Brahman? Tt ia anid 
{in reply): because of the reat of the text ‘whereby, being born’ 
etc., the tagil-suffix is determined to have for content the 
singular alone ; and that suffix gives valid knowledge of the 
oneness of the cause. Though in ‘whence’ there is the 
character of a restatement for the stem-senee, the mere cause 
of the world, becanse of (that) being established even by 
inference, yet since oneness, the meaning of the suffix, ia ‘not 
established by any other means of knowledge, there is no 
conflict in the euffix giving valid knowledge. Now, here, ia 
oneness the definition or the defined or something else? On 
the first, the two-fold definition, causality and onenesa in 
respect of Brahman, would be futile. On the second and 
third, however, there ia the contingence of sentence-split, 
because of there being declared two, viz., oneness and what is 
called Brahman. If this be said, not so. On the first, since 
causality ia the definition per accidens and oneness is the 
definition of essential nature, both are purposeful. On the 
second, since by restating the cause, Brahman, aa qualified by 
oneness, ia predicated (thereof), there is no sentence-split- On 
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the third, however, firat restating the cause in the form 
“That which is the cause is one’, oneness is predicated; 
subsequently causality together with oneness is restated and 
Brahman-hood is taught in the form ‘That which is the one 
cause is Brahman’; hence, because of the syntactical unity as 
of & sentence, there is no sentence-split. And thus, when 
there is the oneness of the cause of the entire world, since 
creatorship is impossible in the absence of cognition and 
power having whatever is to be created for their sphere, even 
the omniscience and omnipotence of the cause result pre- 
eumptively from this very text. Now, like ‘That which ia 
like a cow is the denotation of the word gavayah,’ the (present) 
text seams to have as purport the relation of the name and 
the named, in the form ‘That, which is the one cause, is the 
denotation of the word Brahman’; and that being the case, 
it wonld not be that which declares the thing which has for 
its nature the meaning of brh. If this be said, no; for after 
having in the words ‘seck to know that’ premised that aa 
what should be desired to be known, there being the 
expectancy ‘of what nature is thet ?’, its nature is declared in 
the form ‘that is of the nature of the meaning of brb.’ As 
for the relation of the name and the named that will come 
about presumptively. And this being the case, the one 
omniscient, omnipotent and undefined in every way is the 
cause of the world; and that is the denotation of the word 
‘Brahman’; this is the sentence-sense that results. 


XLVI(s). Now, in the absence of a statement of the 
unconditioned, there ia not cognised the substrate of the 
conditioned, omniscience etc.; therefore, like ‘That which has 
space ia ether’, ‘That which is the pre-eminent luminary is 
the moon’, some definition of essential nature alone should 
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be stated by druti, If it be said that being the denotation of 
the word ‘Brahman’ is itself the definition of essential nature, 
no; for, that denotes only the attribute of greatness; just as 
where one says ‘big pot’ an unconditioned pot is cognised as 
the subatrate of bigness, similarly here too (some substrate) 
should be stated. Ifit be ssid that being the denotation of 
the word ‘real (sat)’ is the definition, no; for, that denotes 
only the summum genus. Juat as when it is said ‘real’ 
particular subordinate genus ‘pot’ is needed aa the culmination 
of the summum genus, similarly, here too a particular sub- 
ordinate genus should be stated. If it be said that knowl dge 
itself, as possessing the attributes of greatness, omniscience 
etc, is the definition of the essential nature of the uncondi- 
tioned Brahman, no; for, in the view of the Vedantin, the 
nature of knowledge being, in relation to happiness, misery, 
attachment and aversion, of the nature of a summum genus, 
there too is not removed the need of a subordinate genua a8 
the particular substrate, 


XLVI(b). To this it is said (in reply). By the druti 
text ‘ From bliss alone, verily’? etc., bliss alone is determined 
to be nature of the unconditioned Brahman. Another éruti 
text too in the words ‘That which is great, that is happiness’?, 
declares of happiness alone that it is the attribute of 
Brahman. 


XLVI(c), Thus, then, because of the apposition ‘Know- 
ledge, bliss’* unconditioned knowledge may be the quality 
of Brahman; if this be said, it is to be asked here: is there 
the apposition of knowledge and bliss, with the intention 
‘TPaite,, IIT, vi, 2 
3Chand., VI, xxiii, 1 
aByb., ITI, ix, 28 
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to declare the relation of quality and possessor of the quality, 
ag in ‘blue lily’ or with the intention to declare the 
relation of higher and lower generality, as in ‘pot is a 
substance’? Not the first, because of the éruti text ‘Pure 
and without qualities ’.? Since there has not been demons: 
trated the difference or non-difference of the quality from 
the possesssor of the quality, the non-possession of qualities 
is intelligible. Here, he who maintains difference cum non- 
difference quibbles that the quality-less is no substance. Let 
it not be that the quality-lese is a substance; Brahman, 
however, is not a substance, since there is no evidence, If 
it be said that, because of being the intimate cause, it is a 
substance, no; for, the creationist doctrine is not accepted. 
If it be ssid, that, because of being the material cause, it is 
8 substance, no; for, even in the case of quality etc., there is 
materia! causality in respect of the attributes present in them, 
like knowability and expressibility. What is called quality is 
an attribute; and thus the attributeless is no entity; 
if this be said, no; for, even of some attribute, there has to 
be admitted the non-possession of attributes, as otherwise 
there is the contingence of infinite regress. Therefore, 
the statement ‘There is no quality-less Brahman’ is only 
(dne to) hatred of the true system. The second view (of 
apposition) is cortainly admitted. ‘Knowledge’ refers to 
the generality; its particularisation is bliss; that alone is 
Brahman. Nor is there the possession of a second, because 
of the attributes of omniscience, non-duality etc; for, being 
conditioned by the universe, they are indeterminable. Even 
knowledge as a generality is certainly indeterminahle, being 
conditioned by misery, attachment etc. In respect of the 
substrate of that kind of generality, i.e. in respect of bliss 
1 Bvet., VI, 12 
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which is practically efficient as prompted by knowledge, even 
the empirical usage of ‘knowledge’ is certainly intelligible. 
Now, just ae in respect of the nacre that is the aubstrate of 
the assumptive silver, the empirical usage of ‘silver’ is not 
in the principal sense, so too should be the empirical usage 
of ‘knowledge’ in respect of bliss. Jf this be said, no; for, 
there is disparity, since here is no other absolutely real 
generality, as (there is) there. Thus, therefore, bliss of the 
nature of knowledge is Brahman; this definition of essential 
nature being stated in éruti, everything without exception is 
very auspicious, 


HERE ENDS THE FIFTH VARNAKA: 


END OF THE SECOND APHORISM, 


THIRD APHORISM 
SIXTH VARNAKA. 


I. In the second aphorism was stated the two-fold 
definition of Brahman. Here is stated by the aphorist the 
probans in reapect of Brahman's omniscience, in the words 
“Because of being é&stra-source’’.? 


II. Since omniscience has been established through 
éruti and argumentation, even in the previous aphorism, 
this is fatile; if this be said, mot so. Because of (Brabman) 
being the material cause of words, the capacities present in 
words to reveal! things exist with Brahman alone, just as 
the lamp’s intense capacity, relating to objects as (their) 
manifestor (vigayin), belongs to the fire; and the cognitive 
capacity of the seer is not instrumentality, but certainly 
the manifestation of what is in conjunction, as in the case 
of the light of a lamp; hence, once again, there is established 
here the possession of knowledge in respect of all. This ia 
the meaning. Even what was established is again confirmed 
through another probans. Nor is there the contingence 
of repetition; for, when omniscience is objected to on the 
ground of the doubt that (Brahman), though the creator of 
the world, is not the crestor of the Veda, it has to be 
answered. Brahman in dispute is the support of all the 
capacities present in the Veda to reveal objects, aince it is 
the material cause of the Veda, like fire, which is the support 
of the illumining capacity present in the lamp and is the 
¥Br, Bt., 1, 4, 8 
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material canse of the lamp; this indeed is the syllogism. 
Though in respect of the Veda there is the instrumental 
capacity too, yet because of being intelligence, cognitive 
capacity alone is to be inferred in Brahman. Indeed, in the 
case of an intelligent sgent, instrumental capacity is not 
apposite. Nor ia there @ rule that the relation of. the 
material cause and what is caused by it should be only 
through the recurrence (in the latter) of all the capacities (of 
the former); for in the light that is the product of fire, 
there is recurrence of the illumining capacity ,alone, while 
the capacity to burn does not recur. Similarly, of Brabman, 
though the material cause of the Veda, let the cognitive 
capacity alone be recurrent; where is the conflict? 


Ill, Nor need there be any dispute as to the Veda 
revealing all; for there is no evidence v9 to the existence of 
anything which is not made the content of the Veda, as. 
supplemented by the different brauches of knowledge like the 
puranas- Nor is material causality in respect of the Veda 
non-established; for the Veds falls within the world of name, 
and the material causality of Brahman in respect of the 
world of name and form is established by ail the Upanisads. 
Now, Brahman is not the material cause of the Veda, 
since that, like the reis etc., possesses the knowledge of 
everything declared in the Veda; if this be said, no, since 
there is the the extraneous adjunct (to the probans), viz-, 
‘possessing knowledge only of what is- declared in the Veda’. 
Brahman, however, knows even more than what is declared 
in the Veda. It is thus. The Veds is the work of one who 
possesses knowledge relating to more things than the content 
of ita own knowledge, since it is # means of valid knowledge 


through verbal statement, like the dastra. which ia the work 
29 : 
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of Payini. This probandum is indeed possible; for, in the 
world there is known through experience even what ie not 
the content of speech, e. g- differences of sweetness among 
milk, jaggery etc. And thos for the Veda, since it reveals 
all thinge of which thore is empirical usage, there is 
omniscience. Brahman, however, the material cause of the 
Veda, manifests through its own intelligence even its 
real nature that transcende empirical usage; bence (for it} 
there is unsurpassed omniscience. Then, Jet it be that even 
the Veda reveals Brabman’s nature through secondary 
implication; even thus Veda reveals some things through 
principal significance alone, some through secondary impli- 
cation, some in their generality, some in their particularity; 
Brabman, bowever, reveals everything in all ways; hence 
it certainly possesses more knowledge than the Veda. 


IV. Now if what is called Brahman’s production of the 
Veda consist only in utterance,-then, like the (ordinary) 
teacher, Brahman would be non-omniscient ; if it be ptoduced 
after knowing the sense, like Grammar etc., the Veda would 
be relative toa person. Then you may think: let Grammar 
etc,, which have been produced after knowing the sense 
through some other means of valid knowledge, and with the 
intention to declare (it to others), be relative to a person, as 
dependent on: some other means of knowledge; in the case of 
the Veda, however, which is produced by isvara, possessing 
eternal desire generated by eternal knowledge, and is not 
dependent on any other means of knowledge, how can there 
be relativity tos person? hig is not sound, since there is 
no evidence in respect of such iévara; for it has been shown 
in the previous aphorism thet inferences are not capable of 
veatablishing Jévara- If it be said that revelation is what 
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establishes that, no; for there is reciprocal dependence in 
that when iévara of the ssid nature is established, there is 
the establishment of this authoritativeness of the revelation 
declared by Him, and that when this (latter) is established, 
there is the establishment of Ifvara of the aaid nature. 
There is anthoritativeneas of the ‘Veda, even because of non- 
dependence (on other pram&naa), not because of being declared 
by idvara; therefore there is no reciprocal dependence: if 
this be said, even thus, the contradiction is difficult to remedy 
that Isvara’s desire is eternal and (yet) generated by know- 
ledge. Then, though production after knowing the sense 
(otherwise) be squal, for Grammar ete. since they are 
prompted by the opinions of the speaker, there is relativity 
to a person ; for the Vedas, however, as prompted by the . 
(purport implied in the) injunction to study, there is no 
relativity to any person. If this be said, no; the Vedas in 
dispate are prompted by the speaker's opinions, not prompted 
by (the purport implied in) the injnuction to study, since 
they are produced after knowing the sense like Grammar ete.; 
in this way, relativity toe person cannot be avoided. Nor 
may it be said that for the Vedas, the antecedence of indeter- 
minate knowledge called (pure) intelligence, constitutes their 
differences from Grammar etc; for even intelligence is deter 
tminate when there ia association with what is inatrumental to 
the desired. 


Y¥. Now, the Vedas are not relative to any person, since 
while the stream (of study) is-aninterrupted, their author-ship 
ia not remembered, as in the case of the self; if this be aaid, 
which is the probans here, authorship which ia not in the 
aphere of memory or authorship which cannot be validly 
known? The first is inconclusive in respect of a disqsed well 
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etc. The-second is non-established. The Veda is the work 
of 8 distinguished person knowing muck, since it is @ means 
of valid verbal-knowledge in respect of many things, like the 
Bharata; ‘He created all this, the yks, the yajus and the 
wimans’; thus tbrough inference and revelation the author of 
the Veda is validly cognised® Thus, then, the contingence of 
the relativity of the Veda to a person is acceptable ; if this be 
said, no, because of the contingence of the loss of (its) 
authoritativeness. Nor ig there authoritativeness because of 
being produced by Iévara possessing eternal deaire, since that 
has been condemned, Nor because of acceptance by people 
at large, since invalidity is seen in the case of (the notions 
of) the body being the gelf, the moon being but the size of 
span etc., which are certainly accepted by people at large. If 
it be said that the sense may be valid, as established by aome 
other means of knowledge, as in the case of statements of 
smrtis, puripas or parents, not so. Dharms and its opposite, 
which are the sense of the Veda, are they known perceptually 
or through another revelation? Not the latter, because o 

infinite regress. On the first too, we do not cognise dharma 
and ite opposite through the perception of those like us. Nor 
is yogic perception what apprehends it; for that brings about 
excellence only in respect of colour etc., which are ita own 
eonteat. Nor may it be said that dharma and its opposite, 
as inherent in the self, are perceived by the mind; for at the 
time of the creation of the Veda, dharma and its opposite, 
which are of the future, were not present- Dharma end its 
opposite, observed in a previous, seon certainly existed then; 
if thie be said, no; for even at the prior creation (of that 
previous neon) it would be go; there being infinite regress thus, 
there is the contingence of a succession of the blind. There- 
fore if the Veda be relative to a person, its authoritatiyeness 
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would be difficult to establish. Hence it is that the 
Sugatas and Arhatas declare the Veda to be non-authoritative: 
it this be said, no, because of the contingence of non- 
suthoritativenesa for them in respect of their own revelations. 
Hence it is that the Lokayata does not recognise revelation at 
all; if this be said, no; if, for him, all statements are invalid, 
there is no eligibility for debate; if worldly statements be 
valid, what is the crime of Vedic statements? Thus, therefore, 
if there be relativity to a person, there would be destroyed 
the authoritativenoss recognised for the Veda; if not relative 
to a person, there ia the contingence of non-omniscience for 
Brahman, as for a (human) teacher. 

VI. To this it is aaid (in reply). We do not tolerate 
relativity to ® person. It is thus: Is there relativity to a 
person (1) in the case of the word, sense and their relation, 
or (2) in the case of sentences existing in @ squence? 
(1) Even on the first, jivas are not the authors; for, in that 
cage, aome one intending to mention the sea would use even 
the word Meru" to denote (it), because of his independence 
(in the matter). Nor is Iévara the author; for there is the 
inference of beginninglessnesa thus, The empirical usage 
of word, sense and their relation, at the beginning of an 
aceon etc. is dependent on a succession of earlier empirical 
usages, since it ia an empirical usage of the name and the 
named, like (similar) empirical usage ‘at the present time. 
Nor is there inconclusiveness (of the probans) in respect of 
conventional words like Dittha, since they are only 
semblances of names like ‘gavy8' (to signify ‘cow’ the 
appropriate name of which is ‘go') Not the second; for, 
beginninglessness is established thus: the study of the 
Veda at the time of creation is conditioned by the remem- 
prance of earlier study of the Veda, since it is study of- the 
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Veda, like the study of the Veda at the present time. Nor 
may it be eaid that thus it is easy to establish this beginning: 
Tessness in respect of all works; for, since by those same 
works their respective suthors are declared, there is conflict 
(of any such inference) with their revelation (of authorship). 
Here, tov, the author of of the Veda is declared by éruti itself; 
if this be said, is it by the text ‘He created all this, the rks, 
the yajus’? etc,, which relates to Hiranyagarbha? Or is it by 
the text ‘Of that great Being, this is the breath’? etc., which 
relatea to Idvara? Not the first; for, from the text ‘He who 
created Brahma’® there is understood the existence of the 
Veda even prior to the origination of Hiranyagarbha. In 
the case of the Vedss which were certainly existent, even the 
text (that they were) ‘created’ is intelligible, in the view of 
their first manifestation in the intellect of Hiranyagarbha. 
Not the second; (for) that text occurring in the topic of the 
material cause, declares of Iévara material causality alone in 
respect of the Veda, not authorship too of the Veda. If it be 
said that having Iévara as the material canse and non-relativity 
to any person are contradictory, no; for, that kind of relativity 
to person is admitted. In the case of the Bharata etc., 
relativity toa person consists in having been produced by 
‘Vyase etc., after (their) having known the sense by some 
other means of Knowledge; therefore, the authoritativeness 
of those is dependent on the basic means of valid knowledge. 
The Veda is not produced after knowing the sense (otherwise), 
since, while not being the statement of a non-omniscient 
Being, it is the means of valid knowledge in respect of 
dharma, its opposite, and Brahman, like Idvara’s cognition 
‘Beh, 1,1, 6 
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postulated by others, And thus, for the Veda, though 
produced by Brahman, authoritativeness being self-established, 
there is no detriment whatever. Now, he indeed is a trust- 
worthy person who etates what he bas cognised through a 
means of valid knowledge; he who states what is not so 
cognised or what is guessed is untrustworthy; and thus the 
Veda ia not a means of valid knowledge, since it is nota 
statement made by a trustworthy person, like the statement 
of a mad man. If this be said, not so; for, there is also the 
syllogiem ‘The Veda is a means of valid knowledge, since it is 
a statement not made by an untrustworthy person, like the 
statements of Mann etc.’ 


VII. How, then, is there ascertainment (as between 
these two positions)? It is said (in reply), Our final view 
indeed is that validity is self-established, while invalidity is 
‘due to defective causes. Here, in the case of a mad man’s 
statement, invalidity is appropriate, since its basis is cognition 
presented by delusion or by guessing. In the case of the 
statement of Manu etc., validity being intrinsic, the merit 
called production by a trustworthy person is also of service 
as removing an obstacle, a defective cause. In the case of the 
Veda, however, obstacles being impossible, validity is esta: 
plished intrinsically even without the (aforesaid) merit. Now, 
if usage by e trustworthy person be not needed, a pot might 
be validly cognised even by the remembered word ‘pot’. Let 
it be so cognised in some cages; but in a particular place in 
front, which is devoid of pot, it is not validly cognised, 
because of conflict with other means of valid knowledge. 


VIII. Then it may be thought that for some one at 
some time when there has not arisen any other means of 
valid knowledge, a pot may be validly cognised even in that 
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place by the remembered word. Then, let usage by @ trust- 
worthy person be alone the cause of validity. And that 
usage comes about in two ways. The statements of Manu 
etc. are made after cognising the sense by other meang of 
knowledge ; the Vedic statements are made after remembering 
earlier usages. The mad man's statements, again, because of 
the non-existence of both of these (usages), are certainly invalid. 

1X. Now, thus, authoritativeness in the case of the 
Veda would be caught up by (the defect of) a succession of 
the blind, If this be said, then, let the distinction be thus; 
there is no valid cognition of sense [rom remembered words, 
since there is no purport in them; in the Veda, however, 
because of the purport (implied by) the injunctions to study, 
valid cognition may arise even though there is no usage by o 
trustworthy person, Nor may non-authoritativeness be 
suspected becaute of the absence of purport for the text 
enjoining study, since purport is established by (that text) 
itself, Nor thus is there the defect of self-dependence; for 
there is no conflict in respect of those that account for both 
themselves and others, like the word ‘word’. Therefore, for 
the Veda too as for Brabman, beginninglessness results on 
consideration, but not relativity to a person, as for the work 
of Kalidasa etc. Nor may it be suspected that though 
beginningless there may be, as for puranas etc-, production in 
an altered form, (in each frech acon); for in the case of what 
are denoted by the word ‘Veda’, viz., the letters, words, 
sentences, topics and chapters, which ere certainly qualified 
by a regular sequence, and which even at the beginning of 
the aeon and at all dissolution undergo only manifestation 
and concealment, there is admitted immutable eternality. 

X. Then, the Veda does not have Brabman for material 
cause, because of being beginningless and immutably eternal, 
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like Brahman. I this be eaid, (no), because of (the inference) 
being affected by the extraneous adjunct, viz., independence. 
The Veda, however, is dependent on Brahman, because of 
being imposed on Brahman, just as the snake imposed on the 
rope is dependent on the rope. 


XI. Now, how for the Veda, as for the rope-snake, is 
illusoriness declared? ‘We say that it is because of ita being 
incapable of (precise) determination. It is thus. Are the 
letters alone the Veda, or the letters in ssaociation with 
sequence? Not the first, since there is not the cognition of 
the Veda in letters pronounced without sequence or in # 
different sequence. On the second too is that sequence (a) 
present in the letters, or (b) present in the pronunciation, or 
(c) present in the cognition? (a) Even if present in the 
letters the sequence cannot possibly be effected by space, since 
letters are omnipresent- Nor is it effected by time, because 
of the eternality (of the lettera),’ Nor is it effected by (other) 
things, because of contradiction; truly, not atone and the 
same time do there stand to reason the antecedence and subse- 
quence of the Jetter ‘‘j” in raja and jars. (b) Nor does the 
sequence present in pronunciation attach to the letters, since 
pronunciation and its sequence are not contents of the sense 
of hearing, while the Veda is of the nature of letters and 
capable of being apprehended by the sense of hearing. (0) 
Even if present in cognition, (i) is it an attribute of the 
letters, or (ii) is it imposed on the letters, or (iii) isita 
qualification of the letters per accidens? (i) Not the first, 
since it is not intelligible that what is present in one ia an 
attribute of another. (ii) On the second too, since, for him 
who maintains akbyati (error ag non-apprehension), the 


sequence slone or the letter alone is not capable of being 
80 
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(denoted by) the word ‘Veda’ and”since cognition of the 
qualified is not admitted, the Veda is but non-discrimination ; 
hence there will be no knowledge of sense. In the view of 
erroneous apprehension, again, since there is only a cognition 
as qualified, inasmuchas the thing qualified does not exist, 
there will be no Veda other than the cognition. (iii) Not the 
third, since the cognition of the letter as (really) qualified by 
sequence is perceptual. Therefore, the Veda is indetermi- 
nable, Since even for the indeterminable there is exclusion 
of the void, practical efficiency as for the (notion of the) body 
being the self is uncontradicted. Thus, therefore, in the case 
of the Veda, though a product because of being an illusory 
manifestation of Brahman, there is not the defect of relativity 
to e person, because on the grounds of beginningleseness and 
immutable eternality there are not the (characteristics of) 
being preceded by cognition of the sense from some other 
means of knowledge and being originated in dependence on a 
person's desire. And since for Brahman, the material cause 
of the Veda, which reveals ali things, there is difference of 
nature from a (human) teacher, there is not even the defect 
of non-omniscience. Nor may it be said that when for the 
self-luminous Brahman omniscience is established even 
because of being associated with all, the establishment of that 
_through being the material cause of the Veda is futile; for, 
in the case of the solar ray associated with air, ether, taste, 
odour, etc, there is not seen the capacity to reveal these. 
Therefore, omniscience is to be established only through 
being the material cause of the entire Veda, that is capable of 
revenling all things ; this is the view of the aphorist. 


HERE ENDS THE SIXTH VARNAKA- 


SEVENTH VARNAKA. 


I. Orelse, the definition being stated in the second 
aphorism, by the present one, the means of valid knowledge 
is premised in the words ‘ Because of having sastra-source ’;* 
because of having the Veda as the means of valid knowledge; 
thia is the meaning. The indication of more than one sense 
is an ornament to the sphorism and does not import the 
detect of sentence-split ; for that is shown in the definition of 
the aphorism as ‘many faced’» And the Vedic text giving 
valid knowledge of Brahman is ‘That, verily, whence these 
beings’? etc. Though this has been cited even in the 
previous aphorism, yet there is not the futility of the present 
aphorism ; for, assuming what is to be declared in the present 
aphorism, viz., that Brahman is to be known through dastra 
alone, the purport of the previona aphorism was declared to 
be the stringing together of revealed texts. Otherwise who 
could svoid the previous aphorism having for sole purport 
the mention of argumentation ? And with the mere mention 
of argumentation, since it is also possible for each effect to be 
originated by a separate cause, this sense that the omniscient, 
omnipotent Brahman is the cause of the world would not be 
established. Nor is there its establishment because of the 
persistence of the sense of the root drh; for even the word 
‘Brahman’ denoting the sense of rk is used in the Vedas 
alone. Indeed in ordinary experience the word ‘Brahman’ 
is not used of the cause of the world. Therefore ‘That 
‘Ter. 50, 1,3, 8 
PFsitt., TIT, + 
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whence for this what begins with origination, that has the 
Gnatra alone for the meana of valid knowledge’ so much ia 
one aphorism, since (only) with that much is there removed 
the doubt of (there being a atatement of) mere argumentation. 
As for the splitting it up, thet isin order to state through 
another explanation that omniscience is easy to establish, as 
the material cause of the éastra. Therefore, it is established 
by the two aphorisms that the omniscient Brahman, the 
efficient and material canze of the world’s origination etc, 
ia to be known from the Sastra slone- 


Il, Here, Brahman, which is in the position of proto- 
type and endowed with the energy of mays, is the cause; and 
the jivas are each separately bound by avidys : thus say some. 
That which is reflected in m®By&; i.e. avidys, is the cause of 
‘the world; the pure Brahman is the abode of immortality ; 
and the jives are bound by avidys: thus say others. On the 
firet view, there is difference between mByé and avidya, and 
‘there is no reflectedness for Brahman ; on the second (view), 
however, there is the contrary of these; this is the difference, 
‘fhe author of the Brahmasiddhi, however, says thus: it ia 
the jivas alone that are. individually deluded in respect of 
Brahman, as (if) of the form of the world, because of their 
own nesciences; the canse of the world is not, however, 
Brahman as qualified by maya or as having the form of 
prototype or reflection ; sa for (mutual) agreement like ‘That 
-which is seen by you is seen by me’, that is intelligible 
because of similarity, as in the second moon cognised by 
several persons; the mention of Brahman es the cause of the 
-world is in.the view of its being the substrate (of the world) 
in respect of existence. The author of the Istasiddhi describes 
that (causality) in another way, viz., that the one Brabman 
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alone through its own avidya transfigures itself in the form of 
the world, as in dreams etc. All these are final positions 
(for the advaitin), since the (diverse) teachings are (merely) 
aesumptive, in order to give knowledge of the truth; hence 
everything is taintless. 


HERE ENDS THE SEVENTH VARNAKA. 
END OF THE THIRD APHORISM. 


FOURTH APHORISM 
EIGHTH VARNAKA. 


I. In the third aphorism it was premised that the 
Vedantas are the means of valid knowledge in respect of 
Brahman; in the fourth aphorism the validity thereof is 
explained. 


II, Now, the validity of the Vedantas in respect of 
Brahman is not possible (1) because of conflict with the state- 
ment of the aphoriat (Jaimini), (2) because of the teaching of 
an existent thing is not possible, (3) because there ia no fruit, 
and (4) because there is no content not already known. For, 
the aphorist, Jaimini, in the aphorism, ‘Since Scripture is for 
the sake of what is to be done’? declares but futility for the 
‘Vedantas which are not for the sake of what is to be done. 
Though because, in the beginning, middle and end of the 
‘Vedantas, purport is seen in respect of the unity of Brahman, 
there is not the possibility of futility, (i. e. meaninglessness), 
yet the validity (of the Vedantas) does not fit in. The Vedan- 
tas that make Brahman known are not means of valid know- 
ledge; for, they make known Brahman, which, while being 
capable of (being the object of) other means of knowledge, is 
not known by other means’ of knowledge; like the visual 
cognition which makes Known the existence of elevations end 
depressions (apparently) present in a picture, which though 
capable of (being the objects of) the sense of touch, are not 
known by the sense of touch. Nor is there non-establishment 
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of the qualification (‘being capable of other means of know- 
ledge’); Brahman is capable of (being the object of) other 
means of knowledge, because of being an existent object, like 
pot etc. Nor may it be said that Brahman is cognisable by a 
single means of valid knowledge, alone, since it is an existent 
object like odour etc.; for there is inconclusiveness (of the 
probans) in substances like pot, which are objects of appre- 
hension for both the sense of sight and the sense of touch, 
Even thug, the karya (unseen result) favoured by the Prabhs- 
karas is capable of (being the object of) other means of valid 
knowledge, since itis other than bare non-entity, like pot; 
(yet itis not thus Known and is admitted to be knowable 
solely through Scripture); thus there is parity of fallacy (in 
the position of both the Prabhakara and the Vedantin); if this 
be said, no, because of the adjunct ‘being an existent object’, 
Since in the case of future rain etc. which are objects of 
(another pramina, viz.,) inference, there is not the character 
of an exiatent object, there is no pervasion of the probandum 
(by the alleged adjunct); if this be said, even thua, if 
being-other-than-bare-non-entity, which is counter-correlate- 
dependent, be the determinant in respect of the being 
capable of other means of valid knowledge, there is prolizity, 
while if the character of an existent object, which is not 
so dependent, be the determinant, there is parsimony; 
hence there is no parity at all. Brahman is cognisable 
by verbal testimony alone, since it is devoid of colour ete. 
or the apprehension of pervasion etc, like the karys 
(unseen result) of the opponents; if this be said, no, since 
there is admitted by you even its knowability by experience. 
And thie being the case, the qualification present in the 
probans in the first inference, viz., ‘which is not known 
by any other means of knowledge’ is non-establiahed; if this 
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be said, no; for Brahman-experience not being established 
for those who urge this inference, the qualification is 
established (for them). Therefore, by the firat inference is 
established the invalidity of the Vedaintas which are devoid 
of a basic means of knowledge accordant with them. For 
the words of non-personal origin there is no dependence 
on a basic means of knowledge; if this be said, true. Yet 
‘because of sublation by sucha perception as ‘I am aman’ 
there is certainly invalidity as for (the text) ‘The stake 
is the sun’. Though the said perception, as generated by 
® defect, be not the sublater of éruti, yet, since in respect 
of the existent Brahman there is no possibility of fruit 
consisting in the attainrhent of the desired or the avoidance 
of the undesired, accomplishable by appetition or desistence, 
the Vedantas, which are (thus) purportless, do not obtain 
any validity at all. If then it be said ‘Neither fruit nor 
purport is the determinant of validity, but the making known 
of a thing not already known,’ even thus, let the Veda give 
valid knowledge of karya (the unseen result) alone, which 
is incapable of (being the object of) other means of knowledge, 
but not the existent Brahman, which is so capable (of other 
means of knowlege). Therefore, the Vedantas are futile. 


TIT. If it be said that, in the case of what are appre- 
hended because of the injunction to study, invalidity does 
not stand to reason, then, let there be subsidiariness to 
the injunction of a rite, as making known the nature of 
the agent, the jiva, and the nature of the deity, Brahman; 
and thus wil] be established validity as for mantras and 
arthavidsas, If it be said ‘Let there be valdity even ss 
enjoining Brahman,’ no; for, an injunction, whose content 
is @ rite, is impossible in respect of an existent thing. 
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IV.: Now, the Vedantas’ are’ not ‘subsidiaries to any: 
single injunction, since there is not, as for ‘ He howled’? ate.: 
the mention in a (particular) topic; nor (aré they subsidiaries) 
of the aggregate of all injunctions, since of all the injunctions: 
which declare different things, there is no syntacticay unity. 
Nor may ié be said that only one thing, dharma in its generic 
nature, is what is declared by all injunctions; for, the generic’ 
is not capable of being performed ‘(while what the injunction 
prescribes should be so capable). Then it.may be said that just 
a8, in the case of the ladle, which ia related to-all rites, the text 
about being made of parna, while intimating the thing which 
is the ‘material (cause thereof), occupies the position of a 
subsidiary in respect’ of each of the texts enjoining rites, 
though (itself) mentioned without the commencement (of 
any patticular topic), so too may be. the- Vedantas which 
intimate the agent. This isnot sound;‘for, when by the 
Neduntas which have principally the distinctionless (as the 
sense), the self is either praised ox: declared, there is no 
serviceability to detivity im rites... Nor. is tt possible to 
assume serviceability; for, the refutation of all, distinctions 
like agency 'is opposed to sppetigion. Therefore, the Vedan- 
tas aré not'subsidiary to an injunction of rite, ==. 


: V. Thus, then, let thent be subsidiary to the injunction 

. of the contemplation of the Saguna; Nor may it be thought 
thus: ‘By the Vedantas, ever as subsidiary to the injuaction to 
contemplate, there is not established the-nature of Brahman, 
as qualified by attributes like omniscience, as the cause of the 
world and as an existent, since there is no basic evidence 
accordant with it; therefore, when the object of contem- 
plation is non-established, how can there be an injunction to 
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contemplate? Remote is the subsidiariness of the Vedantas 
thereto.’ For, when by inference there is known a cause of the 
world, whose specific nature is not designated, in the injunc- 
tion of the contemplation thereof, there is syntactical unity 
for the Vedantas tbrough imposing the qualities to be contem- 
plated, such as eternality, purity, intelligence, reality, know- 
ledge, infinitude. Now, for the Vedantas as having for purport 
an injunction to contemplate, there is no syntactioal unity 
with the devatakands, since the (two) topics are different; in 
its own topic which stops with the bare object, no injunction 
whatever ie heard or is capable of being assumed, since 
there is not declared here any ground for ssauming an 
injunction, like the relation of material and deity in ‘Pugan 
is (the deity) who geta the well-kneaded portion’.? If this be 
said, not so; for, assuming validity (for the Vedantas) because 
of being apprehended in consequence of an injunction to 
study, it is possible to assume an injunction to contemplate, 
because of the unintelligibility otherwise of that validity. 
And the fruit should be understood to be of the nature of 
teleaxe occurring in such arthavidsaa “This much, verily, is 
immortality’.? Therefore, the Vedantas.are means of knowledge 
not in respect of Brahman, but in respect of contemplation. 


Vita). When the prima facie view results thus, the 
aphorist says; ‘But that, becatee of harmony’.® By the word . 
‘but’ the prima facie view is nogatived, ‘That’ is the pre- 
taining of his own view. That, i.e, Brahman, is validly 
known by the Vedantas: this is the meaning. Whence (is 
this)? Because of the harmonious synthesis of the Vedantas 
in respect of Brahman as (their) parport. 

‘98, TT, vi, 6 
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VI(b). Now, what js called purport is the attribute of g 
person ; and how can this belong to the Vedsntas? It this be 
asked, pot ao. For, the intention to state is not itself purport, 
since though there be intention to state, when a word is not 
used, there is not the empirical usage of purport (existing in 
such a case). Nor is neage by s peraon itself (the purport), 
since it does not exist in the usage of lunatica etc. Therefore, 
purport is subsidiariness to the valid knowledge of that (parti- 
cular) sense; and thst is certainly the attribute of the word, 
Nor may it be said that even there, what effecta that (purport) 
ia only the intention to state; for there is no (instance of) 
mere-co-absence, inasmuchas itis not seen that there is no 
purport even where there is subsidisriness to that (sense), 
(merely) because of the fault of the non-existence of the 
intention to state. Nor is it that other than the intention to 
state there is nothing to indicate purport; for there exist the 
initial passage etc. 

VI). Nor is it that the indicator of purport is only the 
character of karya (what is to be done) belonging to the object 
of valid knowledge; for in ‘A son is born to you’ etc., though 
there isnot the character of what is to be done, purport is 
seen. There too, even because of the purport, let us infer for 
the object of knowledge that it culminates in what is to be 
done; if this be said, no, becanse of the contingence of 
reciprocal dependence as between the valid knowledge of the 
character of what is to be done and purport, in this way : when 
there is valid knowledge having what ie to be done for 
content, there is established purport characterised as the capa- 
city to generate that valid knowledge, and when this latter is 
established, there is the establishment of that former valid 
knowledge. Now absence of purport isan obatacle to valid 
knowledge, for in ‘Eat poison’ etc. the valid knowledge 
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that one is to eat poison etc., which results even-from the 
statement, is obstructed by the absence of purport:(in thd 
eating); and what removes that obstacle is purport; and 
thus, when first there is valid knowledge of what is to ‘be 
done from the sentence itself, subsequently, in that: same 
way, because of the valid knowledge of what is to be done, 
it is known that there exists purport too, which removea 
the obstacle; (but) the valid knowledge of what is to be done 
is not generated by purport; therefore there id no redciprocat 
dependence. Tf this be said, true; even thus, the character 
of what is to be done is not s mark of purport; for in ‘He 
is to offor oblation with jartila gruel or gavidhuka gruel ’ etc.; 
though there is what is to be done, there is no purport: for, 
in the subsequent text 'jartilas and gavidhukas are verily 
not oblations’ these is negation of wild sesamum and gavi- 
ahuka (as fit objects for the oblation, goat's milk alone being 
enjoined). 


VI(@). Therefore, the marks of purport are only the 
initial passage etc. For it has been said: ‘The initial and 
the concluding passages, repetition, novelty, fruit, arthavada 
(eulogy or condemnation) and reasoning—these are the marks 
in the ascertainment of purport.’ In all the, Vedantas, it is 
well known that there are the initial passage. etc, in respect 
of Brahman. Therefore the Vedantas relate harmoniously 
to Brahman aa purport. ‘ 


‘VII. “What is called the harmoniousness of the syntacti! 
cal relation is the declaration of sense in a unique manner: 
Elsewhere ‘indeed,’ words like ‘Bring the céw"’' declare 
the relation of act~and causal correlate. In ‘He is ‘td 
sacrifice with the udbhid’, though the word ‘“ndbhid’ and 
‘sacifice’ have same denotation, there existi' the éxpédtanty 
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of.niyogs {anseen result). In ‘The lily.is biue’ there . ara: 
declared difference and non-difference as, between the. quality. 
and the possessor of the quality. In the: casé of other words, 
even though declaring a single denotation,.gender and number 
ste unavoidable. . The Vedantas,: however, do- not thus declare 
a relation or a-sense that is expectant or difference and non- 
difference br what ia qualified by gender and number;. but 
they declare, whether by express significatian or by secondary. 
implication or through the channel of adjuncts, only the single, 
impactite essence, through the restatement of what is in a 
generic way the cause of the world, 

VII{. Of these (modes of declaration) the word ‘pio 
ledge’ is understood: to ‘signify intelligence reflected in.a 
psychosis of the internal organ associated with manifold 
modifications. And the word * blisa' is well established in 
the world in réapect of any ‘particular, which. ia manifested 
by o psychosis of’ the interna! organ that is of the nature 
of pure sattva, and which appears as eminently desirable. 
These two words, ‘ knowledge’ and ‘blisa’, because of conflict 
with another text declaring eternality, abandon the psychosia- 
aspect and ‘kignify (only) the particular which appears ag 
desirable. And thus in the aspect of abandoning .the psy: 
chosis (-element) there is secondaty implication ; -in the other 
aspect, however, there is principal signification. . The words 
* One’, ‘Real ', ‘Infinite’, through expressly signifying the 
non-existence of difference in itself, the non-existence of 
illuscriness, and the non-existence of a. second, whether of 
the eame'claas ora ‘different class,. apply to' that (Brahman) 
by secondary implication. - And words like ‘Omniscient’ 
apply to that (Brahman) as having the :inideterminabile world 
for adjunct: . And words like ‘This self is:Brahman’! ‘That 
TBrh,, FT, v. 19 
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thou art’? apply to Brahman alone through partly exclusive 
secondary implication. Thus therefore sll the Vedantas 
declare the one, impartite easence, Brahman. 

IX. Now, if words like ‘trath, knowledge’ have diffe 
rent significances, how is there application to the one 
impartite essence? If they have the same significance, there 
ia the contingence of repetition. There is not this defect: 
for, though there be oneness of what ia declared ag the pur- 
port, there is monifoldness of what are excluded, the inder- 
terminable things like non-reslity and inertness. And neither 
by an indeterminable thing nor by its non-existence is there 
any detriment whatever to the non-duality which ia of the 
nature of the absolute existent. Therefore the major texts 
like ‘That thon art’, in the same way as atatements like 
‘This ia that Devadatta’ declare the one impartite essence. 
Tt is thas. Two persons see 4 single Devadatta at the sama 
time and place, Again, at another time and place, the same 
two see that same (Devadatta). Of these two, one has the recog- 
nition ‘ Thia is that Devadatta’. The other, however, thinks 
that the later seen one ig different from the formerly seen 
Devadatta. To him who is devoid of recognition, the other 
teaches ‘This is that Devadatta’. Here, the teacher recognises 
the oneness not of of what are explicitly cognised aa different— 
the respective places and times or the two Devadattas as 
qualified by them—because of contradiction. But the one 
Devadatta, who is qualfied per accidens by the two (persons 
80) qualified, is the sphere of recognition. And this recognised 
oneness of Devadatta’s nature. he, through the words denota- 
tive of the qualified, in the form “This is that’, makes known 
to the other, through the abandonment of a part af their own 
sense ‘and the secondary implication (of the other part). 

4 Ghind., VI, vill, 7 
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X. Now, the identity of Devadatts, which belongs to 
the word-senses ‘thie’ and ‘that’ (i. 6. is cognised slong with 
those word-senses), is that itself declared by the sentence too 
or some other (identity)? On the first, there is the contin- 
gence of (the sentence being) a restatement; not the second, 
since there is no other identity. If this be said, no; for. on 
thia reasoning, there ia the contingence of invalidity even for 
recognition, since here too it may well be said that if it 
makes known the very identity present in the cognition(s), 
there would be the character of a restatement, while as for 
another identity, that does not exist. The object of valid 
knowledge in recognition is the relation of one to two times: 
if this be said, no, since this too is established even by the 
two cognitions. Then, (it may be said) for recognition | 
though there be not the character of knowing a thing not 
already known, yet, since it is a remover of the delueion of 
difference, there is in the effect distinction from cognitions 
which donot remove the delusion of difference, and hence, 
there is validity (for it); then, even for the sentence ‘This is 
that’ since in this same way there is distinction from the 
(constituent) words, let there be validity. And thus, even the 
sentence “That thou att’, abandoning from the sense of the 
word ‘Thou’ the conflicting aspect of agency etc., takes 
up the bare witness, and, even though (identity is) understood 
even at the time of cognising the word-senses, (yet) for the 
sake of removing the delusion of difference, declares identity 
with the bare intelligence, that remains on the abandon- 
ment of the aspect of remotencss etc., in the sense of the 
word ‘That Hence this syllogism: tbe sentence ‘That 
thon art’ etc., relates to impartite sense, since while relating 
‘toa substance that is other than cause or effect it expresses 
apposition, like the sentence ‘This is that Devadatta-’ 
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XI. Now in ‘The pot it clay’, “The lily is blue’ etc, & 
distinctive identity of each word-gense with itself is the object 
of valid knowledge for each word; but the reciprocal identity 
of the word-senses is the object of valid knowledge: for ‘the 
sentence ;‘ just as thus the validity of the sentence (there) is 
even because of knowing what is not already known, 50 let 
it be even here; and thus there would not be the difficult 
(tortuous) assumption: that there is validity merely because 
of distinctiveness in removing the delusion of difference. If 
this be said, no, because of disparity. For, there, identity is 
declared between differents, as between effect and cause, subs. 
tance and quality, since on the principle ‘In empirical usage 
the path of the Bhatta (is followed)’ there is admitted (by us 
with refence to empirical usage) difference cum non-difference. 
Here, however, the one,'impartite essence is declared ; hence 
there is great disparity. 

XII. Here, some say (thus): Because of such sistra as 
‘He who stands within the self’, “Chis that is within all ia 
thy self',? difference and non-difference should be admitted 
even as between the jiva and Brahman, as otherewise there 
would be confusion between the word-senses and the sentence: 
sense. They have to be asked: is the difference thore removed 
by knowledge or not? If not, there would‘be no velease, 
If removed, then too, is the remover of that only such know: 
ledge as bas difference cum non-difference for content or is it 
some other knowledge having non-difference alone for content? 
Not the first, since it is not possible for knowledge to remove 
ita owa content (difference cum non-difference.) Not the 
second, since there is no means of valid knowledge to originate 
the knowledge of non-difference; for in your view, the sastra 
hag for content difference cu non-difference. Ifit be said 
1Byh,, IY, ty, 1 
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that, by tha repetition of the knowledge of difference cum non- 
difference generated by the éastra, there arises the knowledge 
of the non-difference, even thus, for difference, if removable 
by knowledge, there would be illusoriness. By knowledge 
ignorance is removed, while difference, however, perishes 
through ritual acts; if this be said, no: for in ‘He who 
knows Brahman becomes Brabman itself’! it is understood 
that the removal of difference denoted by the word ‘itselt’ 
is caused by knowledge, Then (it may be said), for difference, 
removable by knowledge, like the antecedent non-existence 
of knowledge, there is no illusoriness; even thus, the aspect 
in respect of which there is difference of the jiva from Brah- 
men, ie it through that same aspect that there is non-dif- 
ference too, or through some other aspect? On the first, 
when difference is removed, non-difference too would be 
removed, because of the identity of the aspect which deter- 
mines them (the two). On the second, in the case of the 
jiva that is of the nature of the partless Brahman, difference 
which is an attribute cannot be removed by ritualiatic acts. 
Even if it be removed by knowledge, if the jiva be qualified 
per accidens by that difference, then the jiva would be but 
Brahman (and there would be no difference cum non-dif- 
fernce). If then it be qualified by difference (as by @ pro- 
prium), when difference perishes, the jiva too would perish. 
If then (it be said that) that even on the perishing of the 
qualified form, the jiva in the aspect of the substrate (of the 
qualification), would enjoy release consisting in identity with 
Brahman, then, it should be admitted that even in the stage 
of transmigration the jiva is that same substrate-aspect, which 
has attained identity with Brahman; for, difference of loci 
ig not possible for transmigration and release. Hereby is 
1Mung., 11, 11, 9 
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refated this too,. which is stated by Amrtananda, viz., that as 
between jiva and Brahman there are not simultaneously diffe- 
rence and non-difference, because of contradiction, but that 
there is. difference st the stage of (their being) word-senses, 
and impartiteness at the stage of the sentence-sense. There 
is also conflict with such sruti texts as ‘It is to be seen as 
one alone'’,+ ‘There are no differents whatever here’? Nor 
‘does’a érati text like ‘He who stands within the self’ declare 
difference cum non-difference; rather does it restate the 
difference established through delusion and teach non-diffe- 
rence alone. How, then, is there remedied the confusion 
between word-sense and sentence-sense? If this be asked, it 
is said (in reply): here, in the case of the express word-sense 
there is no contingence of confusion with the sentence-pense ; 
for the expres sense is that which is qualified by adjuncts 
posited by nescience. As for what is secondarily implied by 
the word, its being the sertence-sense (too) is certainly 
acceptable. Therefore there is never any unintelligibility 
im reepect of the impartite sense of the major text. - 


XII. Similarly, even such a minor text as ‘Truth, 
knowledge, infinitude is, Brahman’® is related to the impar- 
tite sense, since it is the statement of a ‘definition, like the 
sentence ‘The moon is the pre-eminent luminary’. Here, 
some, one who does not know the denotation of the stem 
‘moon’ asks.some one else ‘In. this sphere.of iuminaries, 
-which is it that is called the moon?’ This (latter) too 
with the intention to state only the denotation of the stem 
‘moon’ uses (the words) ‘The moon is the pre-eminent 
1Brh,, IV, tv, 90 
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luminary’: Here, the word ‘luminary’ by way of expressing 
luminosity. in general, applies to a particular individual 
(luminary) by secondary implication; and the word ‘ pre- 
eminent’ by way of expressing the quality of pre-eminence 
applies to a particular luminary by. secondary implication. 
Here, since quality and generality are not the signification 
of the word ‘moon’, both are excluded, and only the parti- 
qular luminary in which they are inherent is intimated as the 
signification of the word ‘moon’; thus is established a single 
signification for the words ‘pre-eminent’ ‘luminary’ and 
‘moon’. Nor thus is there the futility of the two words 
(‘ pre-eminent’ and ‘ luminary"); for the word ‘laminary’ i 
of use in excluding the non-luminous clouds ete. and the 
word ‘pre-eminent’ in excluding atars ete., which are of 
little luminosity. Thus, impartite sense ia to be construed 
even for the sentence ‘Trath, knowledge ’ etc. 

XIV. Itissaid: since Brahman, which as an existent’ 
object is capable of (being the object of) other means of 
knowledge, is (yet) not known through other means of know- 
ledge, for the Vedintas which make that known, there is in- 
validity as for the. sense of sight which makes known the exis- 
tence of elevations and depressions (apparently) present in a 
picture; in respect of this, is must be asked: -is it that when 
there is capacity for any other meana of knowledge and that 
does not exist, the non-existence of the content is ascertained 
and (therefore) the illusoriness of verbal testimony is suspec- 
ted? Or. (is it suspected) that validity is dependent on an- 
other, as-in the-case of a human statement, because of having’ 
for content a thing thet-is associated-with another means: of 
‘valid knowledge? Or is it that|becanee of having for content 
anthing that is capable of (bsing the object of) another: means’ 
of: walids: ‘knowledge, there ‘ie suapicion: of this-(testimomyy 
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being a restatement of what is established by that (other 
means}? Not the first; for, if, merely because of the non- 
Sppearance of another means of kaowledge, there be that 
character (of illnsoriness for testimony), there would be un- 
due extension everywhere. Though there be dependence 
on other means of knowledge in the case of statements of 
personal origin, that is not possible in the case of Vedic 
statements. Not the second, since there is not the possession 
(as content) of a thing that is associated with another means 
of knowledge. The Vedanta text in dispute has (for content) 
& thing associated with another means of knowledge, since 
it haa an existent thing for content, like the statement of 
(the existence of) fruit on the river-bank; if this be said, 
no; for, being a statement of personal origin is the adjunct 
(of the probans in the alleged inference). Even if the illus 
tration be ‘like the recollection of an experienced thing’, 
there is the adjunct ‘ being generated by another cognition 
that applied to its (recollection’s) own content’. Truly, the 
Vedanta text was not uttered, after cognising the sense 
through another means of knowledge, in which case there 
would be pervasion of the probans {too, by the quality which 
pervades the probandum and is said by us to be the edjunct). 
Then yon may think: having established of the Vedanta 
text that, since it has an existent thing for content, it has 
a thing capable of another means of knowledge, thereby is 
to be establighed its having (for content) a thing associated 
(with another means of knowledge); then, even for injune- 
tive texte whereby is there prevented the ponsession of a 
genee associated (with another means of knowledge), since, 
fe having a sense other than bare non-entity, they have for 
content what is capable of other means of knowledge? Nor, 
even because of. being an injunctive text, is there the 
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non-existence of having a sense capable of other: meane of 
knowledge; for, in injunctive statements in ordinary expe- 
rience, there is seen the possession of a sense capable of 
other means of knowledge. If even there the sense be what 
is not capable of that, then in the Veda too, because of the 
impossibility of apprehending the relation (of words) to what 
is to be done (karya, which is trans-experiential), there would 
not be the apprehension of that. If, then, (it be ssid that) 
since what is to be done in accordance with the Veda has 
& nature transcending the three times, there is not for it the 
capability of (being the object of) other meana of knowledge, 
then for Brahman too, even. because of having: a nature 
devoid of qualities-like colonr, there could not be the capa 
bility of other means of knowledge. If it be said that in’ 
respect of Brahman there is another means of knowledge, 
called the intelligence that is its nature, no; for to that itself 
belongs Brahman-hood (that is itself Brahman). Even if the 
intelligence that is its nature should give valid knowledge of 
Brahman, merely because of having a sense associated with 
that, there is not the defect of being dependent on that; for, 
in the case of inference whose sphere is the self-luminous 
(according to the Prabhakara) cognition of another person, 
there is not seen the defect of dependence on that (cognition). 

Nor the third; for, in the case of the sense of sight which 
haa for content @ substance capable of cognition by the sense 
of touch, there is not seen the character of being a restate- 
ment. If it be said that this character of being a restatement 
exiats in verbal testimony slone, even thus, how would you 

remedy this objection in the: case of the injunctive text? 

‘Because, though the sense of the injunction in ordinary 

experience is capable of other means of knowledge, (the sense) 

of the Vedic (injunction) isnot espable ofithat;’ iif thiabe 
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said, there ia parity of that even in respect of an existent 
thing. Nor is it possible to lay down 4 reatriction that the 
suspicion of being a restatement applies to verbal testimony 
lone; for it may well be said that in respect ofa thing known 
by verbal testimony, if is only the other means of knowledge 
that is a restatement. Therefore, the Vedic statement, though 
telated to an existent thing, is an independent means of valid 
knowledge. 

XV(a). Now, everywhere, the svperior elder, having 
cognised the sense through another meana of knowledge, uses 
4 word in respect of it ; and the intermediate elder, cognising 
the sense from that word, is sppetent in respect of that, and 
cognising that activity, the learner learns (the meaning of the 
word); and the capacity of the word to give knowledge is in 
accordance with the learning. Therefore, the object of valid 
knowledge by. the word being only such sense as is associated 
with another means of knowledge, how can there be inde- 
pendent validity for words? 


XV(b). There is not this defect. For, the learner, 
having cognised by himself, through perception etc., the bare 
object of knowledge, pot etc., unassociated with other means 
of knowledge, and being appetent in respect of it, infera on 
the anslogy of himself, even for the intermediate elder, 
appetency preceded by the cognition of the pure object of 
knowledge unmixed with another means of knowledge, and 
thus understands the capacity. of the word used by the 
fuperier elder to be in respect of that bare object of know- 
ledge. Nor may it be said: that though, in-the ease of what is 
#0 be done, it may by- itself. be the content of the signification 
of the word, in the case of an existent thing, only as 
associated. with another means of knowledge can it be the 
content ef that (word), . Here, the words signifying existents 
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occurring in the statement of what is to be done, have 
significant capacity in respect of things not associated with 
other means of knowledge, since they are present in a state- 
ment of what is to be done, like the word signifying what is 
to ba done. And thus, on the analogy of this (karya-pada), 
this (conclusion) is to be established even in the case of other 
words signifying existents. As for the other means of know- 
ledge which was the cause of the superior elder’s cognition 
of the sense, that, through originating the intention to 
declare, is the cause of the use of the word; but ié does not 
come within the object of knowledge by the word. And that 
the learner will know when he himself becomes the superior 
elder and uses words. 


XVI(e). Here some object: thia effort to demonstrate 
(the process of) learning is futile, since the word has no 
relation to sense, Indeed, no sense is validly cognised through 
such words as ‘In the finger-tip there are hundreds of 
elepbant-herds’. Even where in the statement of a trust- 
worthy person that (sense) is cognieed validly, there too that 
valid knowledge is caused by another means of knowledge, 
not caused by the word. 

XVI(b). This objection the Prabhakara answers thus: 
though through statements of personal origin there is not 
validly cognised the relation to what is denoted, yet the 
particular cognition of the speaker, in the form “Thus does 
this person cognise', is certainly validly cognised ; for this is 
not inconstant even in such statements as that about the 
finger-tip. And this particular cognition postulates a parti- 
cular object of cognition. 


XVi(c). This answer is unintelligible, because of irrele- 
vanes; when the relation of word to sense is objected to, the 
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relation of a probans (the cognition of the speakcr) to sence is 
declared (in reply); what is relevant and to which? If it be 
said that through the cbannel of the speaker's cognition 
there is declared the relation of word to sense, no; for, it is 
not possible for the speaker's cognition to be the object of 
valid knowledge by the word; for in atatements like ‘Bring 
the cow’ there is no word to express the speaker's cognition, 
(and) the sentence-sense is not different from the word-senses: 
Even if (the sentence-sense be) different, is the speaker’s 
cognition alone the sentence-sense or (that cognition) as 
qualified by the object of knowledge? On the firat, in respect 
of an object of knowledge not known from statements in 
ordinary experience, there would be no empirical usage 
(cesulting from them). And since there is no learning through 
those (statements in ordinary experience) there is the contin- 
gence of Vediv statements too not giving (any) knowledge. 
On the second let the object of knowledge be alone validly 
cognised from the sentence, since the speaker's cognition is 
otherwise explained as inferable from the probans consisting 
in the use of the word, 

XVI(@). Now, even the object of knowledge is otherwise 
explained, for, the hearer understanding the. word-senses from 
the words, guesses on the strength of their use in conjunction 
that there is certainly a relation of them (sentence-sence, 
the jfeya). If this be said, not so; for the guess itself here 
is a valid knowledge generated by the sentence. This guess 
does not come within memory, doubé or-error; for there does 
not exist generation by residual impression, or duality of 
alternatives or sublation. Since, though (thus) valid know- 
ledge, there “are not such other causes (of knowledge) as 
perception, there remains its being generated by the sentence, 
Nor is it possible to postulate relation of word-senses (i.e, 
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sentence-sense), because of the inferred speaker's cognition 
which is unintelligible in the sbsence of an object of know- 
ledge (consisting in the abovessid relation)! for in that case 
since there is no speaker in reapect of the Veda the valid 
knowledge of (the said) relation would be non-established. 
Therefore the cognition of the relation is only from verbal 
testimony, 


XVKe). As for sentences like that about the finger-tip, 
there is no reaching to the sense, since the relation (between 
word-senses) is that of an untrustworthy person. For, in the 
case of perception, though reaching to the thing, it is seen 
that, when there is a defect, there is no reaching to the thing, 
nacre etc- There is not possible, indeed, in the case of the 
revelation of non-duality, which is of non-personal origin, 
any defect, because of which there might be suspected non- 
reaching to the sense. If perception etc, which present 
duatity, conflict therewith, then let those alone be sublated ; 
for, in ‘Indra through mayas'! etc , there is declared their gene- 
ration by the defect called maya, (and) since though generated 
by a defect there results, as for dream, validity in respect of 
non-discord with empirical usage. Even the revelation of 
non-duality sublates in the case of duality, the content of 
perception etc., the element of reslity alone, not the element 
of accord with empirical usage. And this being the case, just 
as for perception etc., though the products of msya, there is 
validity in regard to their respective contents, the objects of 
empirical usage, similarly, for the revelation of non-duality, 
though the product of mays, why should there ‘not be validity 
in regard to ita own content, non-duality? Nor may there ‘be 
Buspected in this case undue extension in regard to such 
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cognition as that of nacre-silver; for, even there, up to 
sublation, the intrinsic validity of the cognition of the merely 
apparent silver ete. is not avoided, as otherwise appetency (in 
respect of them) would be unintelligible; for, the empirical 
usage (i. e., designation) of the invalidity (of that cognition) 
ia only through e consideration of-the sublation which comes 
at the time of specific cognition (say, of the nacre as nacre). 
Nor of the knowledge of non-daality is there sublation at any 
time, in which case there might be declared (of it) this kind of 
invalidity. 


XVI). Now, in the case of the visual cognition having 
for content elevations and depressions in a picture, invalidity 
is seen because of the defect, caJled the configuration of black 
and other lines, present in the picture; similarly here too, 
there is invalidity because of the defect called non-duality. If 
thia be said, no; for, there too, the invalidity is only because 
of sublation by tactual cognition. In the case of validity 
consisting in knowing a thing not already known, if is not 
possible even to suspect the need for accord (with something 
else). 


XVII. Nor may !t be said, that, since all scripture is 
for the sake of ritual, there is validity for injunctive texts 
alone; for, there is reciprocal dependence in that if validity be 
established to be for injunctive texts slone, there is the 
establishment of all Scripture being for the sake of ritual, and 
when this is established there is the establishment of the 
other. 

XVIII. Nor may it be objected ‘Since there is not what 
{nto be accomplished by appetency and desistence, viz., the 
titainment of the desired and the remedying of the undesired, 
in respect of Brabman that is (thus) nots human goal, how 
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can there be validity for the Vedantas? The world, indeed, 
directly seeka only the attainment of the desired and the 
remedying of the undesired, but not appetency and desistence, 
since these are of the-nature of exertion. Since in attaining 
4 village etc., not attained before, and in the remedying of a 
disease ete., not already remedied, there is not the accomplish- 
ment of what is desired in the absence of exertion, » person 
may even put up with exertion. Where, however, a person not 
knowing what is already attained, like the gold ornament 
round his neck, desires to attain it again, and desires to avoid 
the rope-snake etc., thongh (in reality) avoided, since there 
what is desired is accomplished by mere knowledge, why 
should he put up with exertion? Exertion is not indeed 
needed here; on the contrary, when there is knowledge, even 
the earlier exertion is avoided. And this being the case, in 
the attainment of the eéernally attained Brahman and in the 
remedying of the eternally remedied tranamigration, what is 
the cause isthe knowledge of the trath; for the Vedantas 
which generate it, whence the suspicion. of their culminating 
in what is not a human goal? Therefore, the validity of the 
Vedantas in respect of Brahman cannot be prevented by any 
one. 

XIX. Further, ifs human goal be the determinant of 
validity, it would be difficult to establish in the system of the 
Gurn (Prabhskara), the validity of the texta relating to 
obligatory and occasioned rites. For there is no frnit there, 
but only exertion in the performance; in the non-porfor- 
mance, however, sin is manifest (aa the consequence). Thus, 
in the case of those (texts) which are the cause of evil in 
both ways, how can there be the establishment of validity ? 
Therefore for verbal teatimony too, aa for perception ete., the 
(efficient) caqse of validity is only the making known of a 
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sense-which ie not already known, is uneublated and not 
subject to doubt.. And that is common to the-texts, about 
both.what'ia to be dene and. Brahman. And this being the 
case, the assumption of having an injunction for purpert, 
made with-great effort, by the upholder’ of the prima facie 
‘view, for establishing the invalidity of the Vedantas, that is.a 
dance out'of place: Therefore, the validity of the Vedsatas 
jn in regan to: ‘Brahmea t is eatablished. - 


‘HERE ENDS THE RIGHTH VABYAKA. | 


NINTH VARNAKA. 


I. Those who even while admitting the significance 
of words in respect of an existent object, think that in respect 
of Brahman validity is not possible for the Vedantas, their 
view was refuted in the earlier varnaka. Those, again, who 
thinking that there is significance for words in respect 
of their own sense only as associated with what is to be 
accomplished (kirya), say that Brahman is known from the 
Vedantas only as subsidiary to what is to be accomplished: 
their view is refuted in this varnaka. 


Il. These, indeed, eay thue. When it ia said by the 
superior elder ‘Bring the cow’, the learner who desires to 
learn sees the cow-bringing performed by the intermediate 
elder and understands ‘the act of cow-bringing has been 
made known (to that intermediate elder) by thia statement ’; 
then, in such usages as ‘ Bring the horse, tie up the cow’ 
by a process of insertion and deletion, he understands the 
capacity of each word in reapect of itd own sense 83 asso- 
ciated with what is to be accomplished. Nor is learning 
possible in respect of what is (merely) an instrument to the 
‘desired ; for in respect of such instruments to the desired 
-ete., a8 are past, there ia not the activity of the intermediate 
elder (wherefrom there could- be learning). If it be said 
that there is activity in regard to such instrament of the 
desired as is capable of being willed, then because of non- 
inconstancy, what is to be aceomplished would itself be the 
determinant of learning. If merely because of non-ineons- 
fancy, what is to be accomplished be the determinant, then 
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even for the worldliness present in what is to be acoomp- 
lished, that being non-inconstant, there is the contingence of 
being the determinant of iearning ; and-thus there would not 
be the cognition of the niyoga (unseen result as urge, tanght) 
in the Veda; if this be said, no; for if, leaving out what is 
to be accomplished, the determinant be admitted to be only its 
own sense as related, there is the contingence of possession 
of expectancy (i-e. incompletness), in the form ‘related to 
what?’ Nor thus, in leaving out ‘worldliness’ is there subla- 
tion. Now, though for worda about the exiatent there be 
possible their own sense as related to what is to be accom: 
plished, for the word about what is to be accomplished, there 
is not that possibility, since there is not something else to be 
accomplished. If this be ssid, no; for even the stem-sense 
being what is to be accomplished, the word about what is 
to be accomplished (i. e, the sense of the suffix) .is learnt (to 
have significance) in respect of the niyoga (unseen reanlt) 
related. to that (ksrya which is the stem-sense). Though in 
ordinary experience there are used sentences like ‘The tree 
hea fruit’, though devoid of what is to be accomplished, yet 
there is to be understood there the importation of what is 
to be accomplished, in the form ‘Look at that’; for, the word, 
whose meaning is learnt as related to what is to be accom- 
plished, cannot give knowledge in the absence of what is to be 
sccomplished. Therefore, since, in. the absence of a fruit 
to be accomplished by appetition or desistence, the use of a 
sentence is unintelligible, the Vedantas are related to a niyoga 
(unseen result). Nor do we see any fruit from the mere 
knowledge of the truth, as in the rope-anake and the gold 
ornament round one’s neck. Nor ia this in accord with the 
Gastra; for, if it be ao, there ia the contingence of the non- 
injunction of reflection and contemplation subsequent to the 
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hearing (study). Nor may it be objected that if the entire 
Veda be related to injunction, thers should be only one 
Mimames in sixteen chapters; for their difference is secured 
through the (distinct) natures as injunction of ritual and 
injunction of cognition. These Vedanta texts, which 
declare the nature of Brahman, like ‘ Reality alone dear 
one’* atc., alt these intimate the particular self only as 
subsidiary to such injunctions as ‘He is to be sought’,? 
there being the expectancy ‘ Who is this self (to be sought)?’ 
Therefore, for the Vedantas, there is not the declaration of 
the non-dual not subsidiary to anything else. 


TIY(a). To this it is said (in reply), The niyoga and 
Brahman cannot both be validly known through the Vedantas, 
because of the contingence of the two conflicting sets of 
three consequences ; and this has been elaborated in the 
second varnaka of the first aphorism. Nor is it possible to 
have valid knowledge of the niyoga alone, since there is not 
demonstrated what is enjoined. : 


III(b). Brahman-knowledge from verbal testimony is 
not what is enjoined; for what (knowledge) is superficial is 
produced even from learning by rote; and (as fer) ascertain- 
ment (it) is generated by inquiry; otherwise, even for the 
knowledge of sguihotra etc, there ie the contingence of 
non-establshment through the learning by rote of the texts 
relating thereto and through the inquiry about them. 


IIl(c). Norin respect of Brahman known by verbal 
testimony is there to be enjoined a continuity of recollection; 
for if that injunction have an unseen result for fruit, for 
velease too, as for heaven etc., there is the contingence of 
‘TOhand,, VI, ii, 1 
#Qband,, VILE, vii, 1 
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nonreternality because of being generated by acts. Then 
{it may be said) just as by continuous massage of the limbs 
there is origination of a continuity of pleasure, so even by 
the continuity of recollection whose content is the desired 
Brahman, there may be the visible result, a continuity of 
happiness; then since that is established by co-presence and 
co-absence, there ia futility of injunction, Then, let the froit 
of the injunction of the continuity of recollection be the 
intuition of what is recollected; if this be said, even then, 
would the continuity of recollection originate of itself the 
intuition, or through the channel of an unecen result, or 
through the channel of another cognition? Not the firat. 
For the continuity of mediate cognitions of the nature of 
recollection is not capable of generating the (immediate) 
intuition of the content; otherwise even continuity of 
inferential cognitions would generate intuition of the in- 
ferred. On the second too, the mere unseen result generated 
by the continuity of recollection is not capable of originating 
intuition, since intuition is generated by means of valid 
knowledge. If the means of valid knowledge be auxiliary 
to the unseen result, when the intuition is originated even 
by the means of valid knowledge, there is futility of the 
unseen result. Nor the third; for there is the contingence 
of the defect, on such inquiry as whether that other cogni+ 
tion generated by the continuity of recollection is of itself 
the generator of intuition, or through an unseen result, 


TIl(@). Now, then, let there be enjoined contemplation 
in reapect of Brahman known from verbal testimony. Nor 
is contemplation hut the continuty of recollection, since the 
continuity of recollection basa (real) thing for its aphere, 
while contemplation is possible even with an imposed content: 
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Nor is there absence of fruit, since the immediacy of Brahman 
is the frait. Isis indeed seen that because of the capacity 
ofa high degree of repetition of contemplation, there ia 
immediacy of the dead son etc. Nor is there the contingence 
of delusiveness, in the very same way, for the immediacy of 
Brahman: for there exists the accord with verbal teatimony, 
ameans of valid knowledge; for even in the case of the 
dream-intuition of objects, it is seen in the case of some shat 
there is validity when there is accord with waking experience. 


H1K(e). This isnot sound, because of the contingence 
of the abandonment of intrinsic validity. Andin dream, in 
the absence of the activity of the sense of sight etc., intuition 
of a thing is not possible. As for the accord with waking 
experience, that is intelligible because of similarity. 


IIk(f). Then, though a stream of recollection and con- 
templationa be not enjoined, it is enjoined that he who desires 
telease should accomplish s super-normal cognition, which is 
certainly other than cognition from verbal testimony, and 
for which hearing, reflection etc. are the instruments, the 
atudy of the Veds etc, the modus operandi and the immediacy 
of Brahman the frait. 1f this be said, not so; for, it is more 
im accord with parsimony to assume for the Vedantas validity 
in respect of Brahman itself directly than to assume validity 
in. respect of an enjoined cognition giving valid knowledge of 
Brahman. Nor ia association with an injunetion the cause of 
validity, but rather the generation of valid knowledge; other- 
wise the text about agnihotra etc. would relate even to the 
(unseen result of the) injunction of the darda-purnamtes, 
since there is no distinction in respect of being associated 
with an injunction. And from texts like ‘Truth, knowledge 
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etc. ’? yalid knowledge arises in respect of Brahman alone, 
not in respect of injunction. Nor may it be objected that 
the Vedic validity associated with injunction is certainly 
other than validity in ordinary experience. For just ag the 
word-senses are just the seme in the Veda as in ordinary 
experience, similarly, validity both worldly and Vedic is (but) 
one. Thus therefore it is not possible to demonstrate any 
object of injunction in the case of the Vedantas. 

1V. Nor is the oiyoga (urge) easy to demonstrate, In 
ordinary experience, indeed, in ‘ The teacher urges the pupil’ 
etc-, what is considered niyoga isa particular import, which 
is of the nature of the prompting of an inferior person by a 
superior person. And thie is not possible in the case of the 
Veda which is of non-personal origin, Now what ie 
called niyoga is an urge and the functioning of an urge ia 
well established in that thing which is understood by a 
coguition of what is to be accomplished. 1f this be said, 
what is this which is called that which is to be accomplished ? 
Is it what is associated with volition, or what is capable of 
being willed, or something supernormal which, while being 
capable of being willed, is different from an act, causal corre- 
late or fruit? Not the first; for, volition is human appe- 
tency while what is to be accomplished is the cause of appe- 
tency; and for what is associated with appetency, causality 
in respect of appetency is not possible, since there would be 
self-dependence in part. Not the second; for in the case of 
instraments of misery, they too being what are to be accom: 
plished, as capable of being willed, there is the contingence 
of their prompting (appetency). Not the third, since in the 
case of this, which is not the sphere of perception etc., and is 
inespable of being learnt, being declared by verbal testimony 
waits , 11, 2 
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is impossible, Nor when there is not acknowledged 
‘what is to be accomplished’ as held by others, ia there the 
non-existence of a prompter; for that instrument to the 
desired which is capable of being willed ia the prompter. 
Because of accepting the qualification ‘capable of being willed’ 
there is no inconstancy in respect of the riee of the moon 
etc. (considered ss instruments of the desired). Though for 
the fruit too which is capable of being willed there is the 
character of prompting, yet that which as the cause of the 
learner's learning is the cause of the intermedinte elder’s 
activity, consisting in bringing the cow etc, is but the instra: 
ment to the desired. And thus this learning of what is to be 
accomplished, which was establishei, with great effort, that is ; 
not unacceptable to us, since the character of what is to be 
accomplished is admitted only of that instrument to the 
desired which is capable of being willed. It is one and-the 
fame thing that aa determined by volition is said to be what 
is to be accomplished and as determined by desire is said to be 
the instrument of the desired. Nor may. it be objected that, 
just as in respect of this supernormal which is held by others 
to be what is to be accomplished (karya), even in the case of 
what is an instrament to the desired and capable of being 
willed, yet has not been experienced, there is no means of 
valid knowledge; for, understanding instrumentality to the 
desired through co-presence and co-absence in the case of the 
past food, drink etc., that (inatramentality) is inferred in the 
case of those of the future too. Not thus is it possible to infer 
what is to be accomplished in the view of others, because of 
the contradiction of its being supernormal. -Therefore the 
sense of injunction is but that instrument of the desired as ia 
capable of being willed: byt not niyogs (the unseen result of 
urge.) : 3: Sahat 
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Y¥. And even this kind of injunction is not possible in 
the Vedintas. There, what is desired ie release consisting 
in the removal of nescience; and the instrument thereto ia 
the knowledge of the truth, the oneness of Brahman and the 
self. This relationship of end and means is established in 
ordinary experience, since by knowledge of the truth, nacte, 
there is seen the removal of nescience about that Therefore, 
for the Vedantas, if they have the injunction of that (know- 
ledge). for purport, there is the contingence of being restate- 
ments. Now, since there is no learning (of word-sense) in 
reapect of the existent, even the having of Brahman for 
purport ia not possible; if this be said, no; for, in (sentences) 
like ‘The madbukera drinke honey from the freshly blossomed 
lotus’ for the person to whom the sense of the word ‘madho- 
kara’ ie not known, there is seen learning {of the word-sense) 
even in respect of an existent thing {the bee), because of 
proximity to (the other) known words. Nor may there be 
aseumed the importation of what is to be accomplished, since 
there exists neither fruit nor evidence (therefor). Nor is thia 
the fruit—that learning is (thus seen to be) not inconatant to 
what is to be accomplished ; for, this (non-inconstancy) itself 
is not admitted up to now. Therefore, the validity of the 
Vedantas is in respect of Brahman slone. 

VI, Hore some think (thus), There is indeed no oneness 
between the jiva and Brahman; for in ‘Then, that supreme 
reaplendent light which shines beyond this’? it is declared of 
Brahman denoted by the word ‘light’ that it exista outside the 
world (brahmapds, the cosmic sphere). If there be conflict 
with tha éruti text about omnipresence, then, Brahman though 
present everywhere would have no contact with the jiva or 
the world, because of the éruti text ‘Thi Person, verily, ia 
'Qhand., ILL, xiti, 7 
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anattached’,’ Ag for the aruti text ‘I am Brahman’? it lays 
down contemplation in the form of » superimposed identity ; 
and from that contemplation release will result, like heaven 
from sacrifice. Nor if the Vedsntas have tho injunction of 
contemplation for purport would there be non-eatablishment 
of the existence of Brahman; for, on the principle of the 
section sbout the (physical forma of) deities, when there is 
neither establichment by other meana of knowledge nor 
conflict (with auch), validity is possible (for the Vedantas) 
even in respect of their own sense (i.@ the existence and 
nature of Brahman). Nor, if Brahman be different from the 
jiva, is there conflict with the érati text of non-duality; for 
that text has for content Brahman who is above modifications 
(and is in Himself non-dual); and His oneness is admitted. 
Nor, if release be the fruit of a niyoga (injunction), is there 
non-eternity as for heaven ete.; for the inferenc is sublated 
by the gruti text ‘He does not return’.* 


VII. This is not sound ; for it ia impossible for release, 
which hag neither beginning nor end, to be accomptishable by 
an act in the nature of contemplation. Such fruti texts as 
‘And being (already) released, he is released’,* ‘Being (already) 
Brahman, he atisins Brahman’? declare the beginnioglessnesa 
of release, And such (texts) as ‘By knowledge, he enjoys 
immortality,"° ‘He who is well established in Brahman 
attaina immortality’? declare (its) imperishability. Similarly 
1Beh., TV, iif, 15 
Bek, 1, iv, 10 
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there is sieo to be called up reasoning favourable to this 
(position). And if release should havea beginning, there 
would follow its having an end. And if it.shouid have an end, 
(then) because of fresh bondage, there is the contingence of a 
figurative sense for the word ‘release’. Similarly, if it be 
accompliahable by an act, then, as in the case of the fruit. of 
prosperity, whereby can be prevented the relation to a body, 
aenses etc, and the capacity to increase or decrease? Bincg 
there is seen diversity among fruite of karma (action), release 
too, which is devoid of a body ete., may be the fruit of that; 
if thin be said, no; for being devoid of a body otc. ia of the 
very nature (of the self). It is thus. For the self, conjunc- 
tion with the body is not intelligible, since that (former) is 
partless; nor is inherence (intelligible), since in reapect of the 
body there is not intimate causality (for the self) or the 
nature of the genus etc. ; similarly is to be understood the re- 
futation of such (relation) as tadatmya (identity in difference) ; 
therefore, there being no real relation, non-embodiedness is 
natural; being embodied, however, is the product of iilasory 
cognition: thia should be admitted. And illusory cognition 
ia not removed by acts. Nor is it possible to say that release 
which is certainly non-embodied is modified in another way 
through acts; for, modification ia impossible in the case 
of the immutable. 


VIII. Now, even thus, merely because cf being accom- 
plishable by contemplation, how is there for relenso establish- 
ment of increase etc.? If this be asked, it is said (in reply). 
Here, for the contemplation, is there or is there not any 
definition by its own nature or by number or by time? If 
not, then, in the case of contemplation, whose particularity 
has not been defined, the performance would be impossible, 
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If there is, then it should be exhibited. It is not indeed 
possible to show the definition of its own nature in the 
form ‘So much is this’ like the definition of the daréa- 
pUryamasa with its subsidiaries. Nor is there definition by 
number, since there is not séen any such rule as that a 
thousand or a hundred thousand cognitions are the means 
to release. Nor is there definition: by time, since there is no 
evidence for a rule that there is release for one who bas 
contemplated for one year or a hundred years or a thousand, 
If it be said that death alone is the limit (¢o contemplation), 
even thus, there ia not obtained a uniform definition of the 
means, as for the daréa-pirpamBsa; for since a person may 
die in @ year or in ten or in a bundred or in a thousand, 
there is the contingence of increase or decrease through 
difference in persons. If it be said that the immediacy of 
what is contemplated is the limit, even thus, since for each 
one there is immediacy after a particular time, the increase 
and decreasas in respect of the means remain the same; 
therefore even in respect of their fruit, release, increase and 
decrease ate difficult to avoid; for in ordinary experience 
and in the Veda, because of difference of degree in the act, 
there is seen difference of degree in ita frait too, Nor may it 
be objected that though there be not uniformity for contem- 
plation, there may be uniformity of the fruit, because of the 
Guatra; for, if the éastra is otherwise unintelligible, it is not 
possible to asgume what is opposed.to reason. Therefore, in 
conformity with such reasoning as that what is produced 
by an act is non-eternal, there results non-eternality etc. 
for release (effected by an act). ; — 

"IX, Aafor what was said, that this reasoning is eublated 
by the éruti declaration of non-return, that is unsound. 
Here, which is the sublater? Is it the text ‘ Ho attaing 
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Brahmaloks, he does not retura’,? or is it the text ‘This 
path of the gods is itself the path of Brahma; they who 
reach by this do not return to creation in the period of this 
Mane’?? Not the first, since that is a denial of what is 
not contingent. Thore is deed no contingence of retarn 
(even) at the time of attaining brabma-toka. If then the 
sentence-sense be assumed to be ‘He will not return’ that 
is not (admissible); for, there being conflict with such texts 
as ‘Therefore, just as the enjoyment acquired here by acts 
etc.’,? and with inference, it is not possible to abandon the 
expressed senue and assume an unexpressed sense, On the 
second (text}, however, the qualification ‘this’ shows return 
during the pertod of another Manu. Now, if for the text 
declaring non-return in this aeon, there be purport also in 
regard to the declaration of return, in another aceon, there 
wouk be sentence-split; if this be said, no, since the return (ir 
another acon) is presumptively implied (aot expressed by the 
text), Otherwise this objection would be dificult to answer 
im all statements with a qualification. Now this text apply- 
ing in each aeon negates return in each; thence ia presump- 
tively established the absoluteness of non-return. If this be 
said, no, because of difference in him who has attained {in 
each acon). For in those who have attained in this aeon, 
there is return ina future seon; for those who attain in 
that kalpa there will be retura im an seon subsequent to 
that; thus should it be admitted, because of the futility 
otherwise of the qualification (‘ this’). 


X. Now, then, let it be that release is certainly non: 
eternal, since even the non-eternal, like heaven etc., is. seen 
1Obsnd,, VEIT, xv, 
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to be a human goal; snd thus, release will be aczomplishable 

by the act of contemplation. If this be said, is it in confor- 
mity with reasoning that it is said thus, or in conformity 

with éruti? Not the first; for, by all, Sankbyas, Yogas, 
Vaidegikas, Naiyayikas, Bauddhas ete., the very persons who 

have the conceit that they know reasoning, it is certainly 

admitted in conformity with their respective systems that, 
when beginingless illusory cognition is removed by know-' 
ledge of the truth, there is release, and that it is eternal. 

Not the second; for auch éruti texts as ‘He who knows 

thus “I am Brahman” becomes all! this',? ‘Seeing this, the 
Rei Vamndeva deciared’,? ‘You are our father, you who 
make us cross to the other side of nescience’,® ‘Again, 
at the end there is the removal of the nescience that is the 
world,’* ‘They who know this become immortal’, which 
exhibit imperishable release on ‘the destruction of nescience 
that is certainly contemporaneous with the intuition of 
Brahman as the self, do not tolerate even the suspicion’ of 
the entry of any act (in the attainment of that). 


XI. Now, such sastra as ‘I am Brahman’ has not for 
purport the oneness of Brahman ond the self; but, when 
Brahman, that is different from the jiva, and is not opposed 
to any other means of valid knowledge, is understood from 
the sastra, that (kind of text) will have for puport one of 
these—imaginary identification, superimposition, ‘kriyB-yoga 
and purification. Of these, what is called imaginary identi- 
fication is seeing a great thing in @ small thing as substrate; 
for example, in the mind which is small, there is, because of 
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similarity in respect of the infinitnde of its psychoses, the 
imaginary identification with the infinite All-gods and the 
conquest of the infinite worlds. since there is the druti text 
‘infinite indeed is the mind, infinite are the All-gods, he 
certainly conquers the infinite world thereby’? Similarly, 
in the jiva, because of similarity in respect of the nature of 
intelligence, there is made the imaginary identification with 
Brahman, and Brahman is attained as the fruit. Superim- 
position, however, is seeing one thing in another; for exam- 
ple, because of the éruti text ‘The sun is Brahman '? there 
ig the vision of Brahma in the sun which is not of the nature 
of Brohma; similarly, bere too, in the the jiva which is not of 
the nature of Brahms, there is the vision of Brahma, 
Of these (two), to treat the substrate as if non-existent and to 
contemplate the imagined alone as principal is imaginary 
identification ; to contemplate the substrate itself as principal 
is superimposition ; thus is their discrimination. Kriya-yoga, 
however, is thus; just as in the text ‘Vayu verily is the 
devourer ’,® because of the relation to the act of devouring 
in that it devours fire etc., there is contemplation of Vayu as 
possessing the quality of devouring, similarly, in the case of 
the jive, because of the relation to the sense of br (growing) 
present in itself, there is contemplation as having the quality 
of Brahman. And just as purification results for the paddy- | 
gtaing etc., the subsidiaries of ritual, by sprinkling, seeing 
etc., similarly, for the self, which as agent is subsidiary to 
ritual, purification is effected by seeing it as Brahman. 


XU. Thisis not sound. Is it for fear of conflict with 
the presentation of difference between the jiva and Brahman 


1Byh,, TIL, 1,9 
2Obend., ITT, xix) 1 
SBrb,, 1, iy, 7 
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that there is assumed for the Vedantas purport in regard to 
imaginary identification etc.? Or is it because there ia no 
purport in regard to the oneness of the jiva and Brahman? 
Or is it (assumed) in conformity with the fruit? Not the 
first; for even where there ia non-difference, the presentation 
of difference is intelligible as between prototype and reflec- 
tion. Not the second; for the oneness declared in ‘I am 
Brahman’ ie justified by the arthavBda passage about entry 
in ‘That one entered here’? and by the condemnation of 
difference in ‘Then, he who worships a different god, saying 
“He ia different, I am different”, he does not know'.? Thus 
even in all (other) éruti texts, there are to be understood entry 
etc,, which are marks of purport in regard to onenesss. Not. 
the third. The removal of nescience and the identification 
of the self with Brahman are declared by éruti to be the fruit, 
And that is not intelligible if the purport be imaginary 
identification etc., for, in the case of imaginary identification 
etc, which are not of things as they are and are hence 
invalid cognitions, it is not possible that they can remove 
nescience; further, there is contradiction in one being of 
the nature of another. Therefore, the éastra has oneness 
for purport. 


XIII. Here some one says (thus). The jiva in different 
and non-different from Brahman. And thus there come to 
be reconciled the eternal release of Brahman and the eternal 
bondage of the jiva- If, however, there be absolute non- 
difference, how could Brahman itself create, the world for 
its own tranamigration ? And the attainment of impurity by 
the pure is contradictory. 


TObsnd,, TV, tii, 1 
SByb., 1, iv, 19 
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XIV. To this itis eaid (in reply), Between the jiva 
and Brahman there does not exist the relation of the general 
and the particular, the relation of the quality and the pos- 
aessor of the quality, the.relation of the effect and cause, the 

. felation of the qualified and the pure, or the relation of part 
and whole, since there is no evidence. Nor are difference 
and non-difference seen anywhere in the absence of that 
(relation of one of the sbove kinds). If it be said that, 
because of the smrti‘In the world of jivas, a part of me 
alone’? etc,, there is the relation of part and whole, no; 
because of confiict with the éruti text ‘ without kalas'* which 
declares partlessness, The druti text ‘All beings are one— 
quarter of him** does not declare the relation of part and 

v whole, but detlares the “little-ness. of the jiva in order to 
declare the infinitade of Brahman; otherwise in the case of 
Brahman with parts, there is the contingence of being 

+ created: by the parts, as in the case of pot etc. Now partless- 
neaa is of its nature; having parts is caused by adjuncts 
like the intellect; hence there ia not the eaid defect. If thie 
be gaid, even ‘thus real difference would not be established. 
Indeed, the partless ether cannot be really cut: by the edge 
of a sword etc. If then, for the internal organ etc, there 
exist the capacity really to defferentiate Brahman, then, how 

+oonld’ Brahman create sdjuncte‘for its own evil? ‘Nor is 
that creation “for the’ sake of the jivs, since prior to that 

‘reveation ‘the ‘difference: of jiva’ (ftom Brahrian) is non-esta- 
ibitshed: Nor do katina, neseierice ‘and residual impressions 

~ @ifferentinté thé jive, though’ (themselves) non-existent prior to 
the origination of the internal organ ; for it is acknowledged 
Toiws., Xv, ? 
ativet , VI, 19 
8Purngsstikte, II, 1 
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only of the substance, the internal organ, that it is 
fn adjunct of the jiva; (the othera not being substances 
cannot be adjuncts of the jiva, itself a substance), Now, aa 
between the blue and the yellow (objeots) difference is natural, 
while non-difference is conditioned by such generic nature 
as aubstance-ness; if this be said, then, there would not be 
the apposition ‘This self is Brahman’;? for there ia not 
the apposition ‘The blue is the yellow’. Then (it may be 
said), difference ig neither created, nor beginningless; but 
being merely conditioned by adjuncta it ie manifest in Brah- 
man; then, thia superimposition of that on what is not that 
could be only a delusion. How can difference based on valid 
evidence be delusive? If this be asked, no; for in respect of . 
_ the difference of the jiva from Brahman, perception etc. do 
not apply. As for revelation, that does not declare difference; 
on tha contrary, in (the words) ‘This is thy self, the inter- 
nal ruler, immortal,’? it declares non-difference, and deniea 
difference in ‘Other than this there is no seer'® etc. Nor 
in this the evidence for difference, viz., the unintelligibility 
otherwise of the distinction between being a transmigrator 
and not being a tranamigrator; for non-difference too being 
accepted (by you) the non-distinction remains the same. 
Truly when the ether is defined by pot, and smoke etc. 
made to enter it, it is not possible to avoid the conjunction 
of ether (in general) with smoke; for thé quality of 
ether-neas belongs to it only as including the part defined 
. by the.pot- Even if the distinction be stated in dependence 
on the sspect of difference, then on our view too, why 
should there not be distinction through the conjunction 
IByh,, 1, ¥, 19 
IByh,, LIT, vii, 8 
OByh., 11, vil, 28 


500 VIVARANAPRAMEYASANGRAHA {IX, xiv 


and non-conjunction of nescience ete. with Brahman? Tf 
it be said that in respect of one and the same thing the 
existence and non-existence of conjunction are contradictory, 
no; for there is admitted by you the existence and non- 
existence of difference in the same place. What ia called 
non-difference is not the non-existence of difference, but 
another attribute called oneness; if this be said, even thus, 
difference and non-difference are certainly contrary, since 
each is what removes the other. The oneness of the 
body and the self, cognised in the form ‘I am a man’ 
is removed by the manifestation of difference hetween 
the body and the self in ‘I sm not a man, but I am 
Brahman ', just as the difference cognieed in ‘There are 
two moons’ is removed by the cognition of the oneness of 
the moon. Therefore, you who are afraid of conflict, how 
do you admit difference and non-difference? Or, if that be 
admitted, what is your aversion to those (the existence and 
non-existence of conjunction) which can easily explain those 
“two (difference and non-difference) in Brahman through the 
conjunction of nescience, on the analogy of the prototype 
and the reflection? Nor is there for you any example of 
this, that while the jiva that is a part is a transmigrator, 
there is not that (character) for Brahman, the whole. Indeod, 
when a part ofa cloth or part of the body ia touched by s 
candate or & person in pollution, it does not come about that 
the whole cloth or whole body need not be washed, There- 
fore, on your view, there is no non-transmigratoriness for 
Brahman; on the contrary, being non-different from all 
jivas and all the worlds, Brahman would see the entire host 
of defects in itself. And thus, the attainment of that kind of 
Brahman not being s human goal, the commencement of the 
fisatea etc. would be unintelligible. For, eyen if by knowledge, 
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contemplation etc., one’s own adjunct be somehow resolved, 
it is not possible to resolve the adjancts of all jivas with- 
out residue, so that in Brahman all defects could be 
remedied. On our view, however, in Brahman there is not 
any defect ; for in the case of the darkness etc. of the refiec- 
tion no relation is seen to the prototype. Aud the release 
from all adjuncts, through knowledge of the truth, is intelli- 
gible, since of all things whatever posited in dreams, there is 
seen the removal on waking. 

XV. All sdjuncta being removed by the knowledge of 
the truth in the case of Suka, Vamadeva etc., there is the 
contingence of the non-cognition of transmigration now ; if 
this be said, no, since that (objection) is common to your 
view too, Even if there be release for one jiva in one aeon, 
there having been release for infinite jivasin the infinite 
prior aeons, bow could transmigration be cognised? The 
establishment of tranemigration now, on the basis of 
exporience, is common to both (of us). The justification, 
however, can be stated somehow by us slone, who maintain 
a single self. I¢ is thas. You who ask of me abont the dis- 
tinction between bondage and release, you alone, the substrate 
of all positing, the one homogeneous intelligence, are the self; 
other than yon, all jivas, who are released, being released, and 
to be released, are posited by your nescience, as in dreams, 
And the éruti, about the release of Vamadeva etc., has the 
purpose of praising Brahman-knowledge, in order to interest 
you. And this being the case, the doubt ‘for whom are there 
bondage and release ?' does not arise in the state of trans 
migration or in the state of release, Thua,in the sight of 
each peraon, he alone is the self; being thus taught by the 
preceptor and by éastra, doubt does not arise for any one; 
hence, what is unintelligible here? 
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XVI. Therefore, since in the view of tbe self as one 
impartite essence thero is no unintelligibility, when the true 
nature of the celf is taught by the «stra with that purport, 
there being as of dreams the immediate resolution of nescience 
and its products in the non-dual Brahman, where is the 
oocasion for the acta of contemplation in the form of imagi- 
nary identification etc. ? Hence it is that érati denies Brahman 
being an object of contemplation, in ‘That which is not 
thought by mind, that by which, they say, the mind is thought, 
that alone is Brahman; know that, not this (other) which 
this (world) contemplates’? Nor may it be thought that it 
may be the object even of contemplation just as it is the 
object of knowledge; for, by the text ‘It is certainly other 
than the knows, it is more than the unknown’ its being the 
object even of knowledge is denied. Though not the object 
of knowledge, Brahman is figuratively spoken of as the 
object of knowledge through sastra, since there is the 
removal of néscience and its product by that psychosis of the 
internal organ, which is of the form of Brahman, the one 
impartite essence, is associated with the manifestation of 
intelligence, and is generuted by the astra, Since by 
mere proximity it offers to this psychosis its own form 
consisting of the one impartite essence, there is for Brahman, 
a8 for the pot etc, which offer their respective forms, object: 
ness consisting in being pervaded by the psychosis; with this 
in view, there (are) eet out such éruti texts as ‘By the mind 
alone is it to be perceived’,® “This minute self is to be known 
by the mind’,* ‘That person propounded in the Upanigads’® 
Kena, 
3Kena, $ 
8Brh., IV, iv, 19 
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ete. Since in the self-luminous Brahman there is not, as in 
the inert pot etc., the possibility of an excellence of manifes- 
tation effected by the means of valid knowledge, such éruti 
texts ag ‘That whence words turn back’! also declare non- 
object-ness consisting in non-existence of pervasion by the 
fruit (of knowledge). Nor is there absolute non-existence of 
fruit here; for, through the adjunct of ‘being manifested by 
a psychosie of the internal organ’, Brahman-intelligence itself 
is figuratively spoken of as the fruit, inasmuchas even in 
pot etc., this alone is spoken of as the fruit. That has been 
esid: “That consciousness, accepted as the fruitin external 
things, which are objects of knowledge, that itself is here the 
thing that is known; om the evidence of what is saidin the 
Vedanta’? Therefore, Brahman-intelligence as defined (by 
the psychosia) coming to have the state of fruit, in the penul, 
timate instant, removes in the final instant the psychosis that 
defines it.. Since, subsequent to that, there is nothing that 
can define, it abandons the state of fruit, and in the stage of 
Telease remains over as bare non-determinate intelligence. 
And this being the case, the eternally released Brahman itself, 
being reflected in its own nescience etc, attains the state of 
jiva, migrates, and by its owa knowledge is liberated; this is 
what is said. 





XVII(@). Now, thus, if the jiva itself be Brahman, by 
the two words in sentences like “S'bat thou art’ there would 
be repetition; to remedy this, difference and non-difference 
should be admitted. If this be said, no; for in that case, 
there would not be established the removal of (elements of) 
transmigration like the body, senses etc, by the knowledge 
I Palté.. II, iv, 2 
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of the sentence-sense. It is thus- Isis by reasoning that 
that removal is established, or by such revelation ag ‘The 
knot of the heart is cut’? etc.? Not the first; foron your 
view, the sense of the major texta being real difference and 
non-difference from Brahman even for the jiva qualified by 
the body ete, by the knowledge having that for sphere the 
removal of body etc. is impossible. Not the second; for 
the revelation which is a statement of the present (‘is cut’) 
is (bat) an arthavads, where there is conflict with competent 
non-cognition. If then the purport of the revelation be the 
removal of the body etc., in the stage of release, even thus, if 
in the stage of release the element of difference be not removed 
for the jiva, then, in order to maintain that (difference) there 
should be admitted such adjuncts as body, senses, internal 
organ etc; therefore, there would be no distinction from 
transmigration. And, if there be removal of the element of 
difference, then too the removal thereof is not from know- 
sledge of the trath, since this cannot remove its own 
content, inasmuch as in your view, difference too is! the 
content of knowledge of the truth. Nor is the removal of 
that through karmas, because of conflict with revelation ; for 
it ia admitted of revelation that it declares difference and 
non-difference (co-existing) at all times. Nor on the view 
of difference cum non-difference is it easy to set forth the 
word-senses of “I'hat’? and ‘Thou’, Of these, which is the 
jiva, the sense of the word ‘Thou’? Is it a whole (constituted) 
of the two elemente—difference and non-difference, or is 
{t the aggregate of the two elements, or is it but the two 
elements? Even on the first, if the element of non-difference 
be Brahman, then there would result Brahman's being 
an element of the jiva and the jiva’s having parts. If then 
“TMung., 11, ii, 8 
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the element of eon-difference be not Brahman, then there 
would be but absolute difference. Not the second, because 
of the cantingence of the jiva not being real; for there is not 
demonstrated an aggregate over and sbove the elements 
of the aggregate. Even on the third, is the element of non- 
difference itself the jiva? Or is it the element of difference ? 
Or is it ech of the two elements separately? - Or is it the 
two elements reciprocally non-different? Or ia it (the two) 
even reciprocally different -and non-different? Not the 
firat, becanse of the contingence of jiva-hood for Brahman 
itself. Not tke second, because of the contingence of 
absolute difference; and thus there would not be established 
the empirical usage abont knowledge of the truth, release. 
ete. Not the third, because of the contingence of two jivas, 
Not the fourth, since then Brahman itself being the jiva, 
there ia non-establishment of the empirical usage about 
bondage and release Not the fifth, because of the contingence 
of the infinite regress of difference and non-difference. And 
for whom is there the teaching of this astra? The teaching 
is not for the element of non-difference, since, being of the 
natare of Brahman, it does not require the teaching. Nor is 
the teaching for the element of difference, because of the 
impossibility of the cognition ‘Iam Brahman’. If it be said 
that, becanse of non-difference at the stage of release, that 
cognition stands to reason, (no, since) for the element of 
difference non-difference is not possible, because of contradic 
tion, ven such defect as nescience does not stand to reason 
in respect of the element of non-diffarence, because of (ite) 
contingence in Brahman itself. Nor in respect of the element 
of difference, since there is no difference prior to the origi- 
nation of the adjunct (by nescience). If then the jiva ba that 
part or whole which is of itself different without depending 
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on an adjunct, even thus, since on the perishing of that 
element the jiva would perish, whose release could be taught, 
imagmuchas the element of non-difference, Brahman, is 
eternally released? If release too be different and non-diffe- 
rent, then, there would be conflict with the word ‘itself’ in 
‘He who knows Brahman becomes Brahman itself’? and non- 
distinction from transmigration. 


XVII(b} Nor are difference and non-difference needed 
for the establishment of distinctions, such as that between 
heaven and hell, bondage and release; for that is established 
somehow even through difference. Nor do the two etand to 
reason in one and the same; for difference is relative to a 
substrate and a counter-correlate and that is not possible in a 
single thing that is non-different. The éastra again through 
destroying difference, in ‘Other than that there is no seer’,* 
ete., declares non-difference alone in ‘ That is thy self’,> but 
not difference and non-difference. If, then, between jiva and 
Brahman there is difference cum non-difference, since becanse 
of their nature there is difference while the non-difference is 
through such generic nature as (their) reality, substance-nesa, 
etc., then, since their non-difference is known even through 
inference, there is futility of the astra. Thus, therefore, 
since the doctrine of difference cum non-difference is tainted 
with many defects, and since thongh the jiva is itself Brahman, 
two terms are used in the major texts (of the Vedanta), in 
order to remove the two-fold delusion of having « second and 
being remote (non-immediate), it is established that, when 
nescience is removed by the knowledge of the real, arising 
‘VMund., TIT, ti, 9 
2Brh., TH. vit, 23 
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from the text, there remains release, consisting in the etet- 
nally established identity of Brahman snd the self. 


XVIII(a). He, however, who, intolerant of the eternally 
establiched character of release, postulates an injunction in 
tespect of knowledge, for the seke of (exhibiting) the 
ficcomplishability of that (release), he is to be asked ‘Is know- 
ledge enjoined, like sacrifice, etc. for the rise of an unseen 
fruit, inherent in the agerit, or for an excellence of fruit in 
the object-causal-correlate?’ Not the first; for it is refuted 
by the contingence, even in release, of increase, decrease etc., 
in the relation of body, organs, etc., asin the fruit of (worldly) 
welfare. In the second too, what is this excellence? Is it an 
origination, modification, attainment or purification ? “Not 
origination, because of the contingence of the impermanence 
of release as of pot etc. 


XVIII(b). In respect of this some say thus: for release 
even if originated, there is not the defect of non-eternality, 
since there is non-eternality only for what is accomplishable 
by an act while for release there is accomplishability by 
knowledge alone. Nor is there seen non-eternality for. what 
is accomplishable solely by knowledge: for even of the residual 
impression which (is apparently knowlege-originated and) 
originates recollection, there is admitted (its) accomplisbability 
by the (cognitive) act (not by knowledge as such). Now, even. 
thus, only the removal] of nescience is accomplishable by 
knowledge, but not release, the excellence present in the 
object-causal-correlate; if this be said, no; for the becoming 
Brahman is also accomplishable thereby, inasmuch as t2datmys 
(identity-in-difference) alone is admitted to be natural (not 
produced). Absolute non-difference is the becoming Brahman, 
while tadatmya ig non-difference in general; thie is the 
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distinction between them. Nor is thera absence of evidence 
in respect of the removal of neacience and the becoming 
Brahman being both accomplishable by knowledge; for there 
exist both kinds of éruti texts ‘He who knows the self crosses 
sorrow’, ‘He who knowe Brahman becomes Brahman iteelf’.? 


XVII). To this it is said (in reply). In release 
accomplished by such sastra-generated right knowledge as has 
the becoming Brahman for content or by such as has for 
content tadatmya with Brahman? Not the firat; because of 
the contingence of the eternal establishment of the becoming 
Brahman. On the second too, if the becoming Brahman be 
accomplished because of the removal of the taditmya, then 
thera would have been exhibited for that (cognition) the 
capacity to remove its own content. And tadatmys, because 
of removability by knowledge, would come to be non-real. If, 
however, tadatmya be not removed, becoming Brahman, 
characterised by absolute non-difference, does not fit in. 
Further, if removal of tadaimya were itself the becoming 
Brahman, then there would have been said (what we maintain) 
that the removal of nescience is itself release. If then the 
becoming Brahman be something other, then there should be 
demonstrated ® removal of tadutmya, which is different both 
from becoming Brahman and tadatmya. Nor is this easy to 
demonstrate in the absence of absolute difference between the 
jivaand Brahman. And absolute difference is not admitted 
by you.® What again is this which is said to be becoming 
Brahman? Is it Brahman itself or the jiva itself or 
1Cband., VIT, 1,8 
®Mund., 111, 1.9 
3On the reading ‘atyantabhedaé cs,’ the sense would be ‘And absolute non- 


difference in not admitted by you’. This hardly fita into the context. Nor 
in ‘atyant&bhode’ more suitable in the previons sentence. 
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something other? Neither of the first two, because of the 
contingence of non-accomplishability. Not the third, be- 
cause of not being demonstrated as either intelligent or 
non-intelligent. For, if non-intelligent, there is impossibility 
of becoming the intelligent Brahman; even if (that be) 
intelligent, how can there be the becoming that (Brahman), 
being (itself) absolutely different (from Brahman)? Farther, 
if the jiva be tadatmya-qualified, then on ths annihilation 
of thia (qualification), he would be annihilated. If then he 
be devoid of tadatmya, then he would be only Brahman, 
since absolute difference is not admitted. Hereby is refuted 
even the view that there is difference between the jiva and 
Brahman. For there is no disparity between the positions 
of those who maintain tadatmya and (those who maintain) 
difference. As for the druti text cited, about becoming 
Brahman, that is intelligible even as having for purport 
merely the manifestation of the eternally established Brah- 
man-being- Nor is eternality possible (even) for what is 
sccomplishable by knowledge alone, since eternality is not 
seen for the residual impression that is the cause of recol- 
lection. If that too were act-generated, like the residual 
impression of the whirling of a wheel etc., there could not 
be causality in respect of recollection; if it be said that 
thongh act-generated there is, for the residual impression 
called bbavans (disposition), causality in reapect of recollec- 
tion, even thus, generation by an act conflicts with the 
eo-presence and co-absence of cognition (es the cause). The 
residual impression in dispute is act-generated, since it is 
generated by what is other than Brahman-knowledge, like 
pot etc, ; if this be said, no; because of inconclusiveness (of 
the probans) in the case of an act. For an act is generated 
not by an act, but by causal correlates, other than Brahman: 
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knowlege. Thus, therefore, on the view of the origination 
of release, non-eternality, as of pot etc-, is unavoidable. 


XVIII(d). Similarly even on the view of a modification. 
A modification like curds is indeed nowhere seen to be eternal: 


- XVIiI(e). Even on the view of attainment, if Brahman 
be of the essential nature of the inner self, then an attains 
ment preceded by an act does not fitin. Even if {it be) other 
than the self, if Brahman be omnipresent, the attainment is 
eternally established. If then (it be thought) Brahman is 
finite and situated outside the world, that is not (so), since 
there is no evidence. As for the éastra, that exhibits only 
omnipresence, in the form ‘all pervasive, the inner self of 
all beings’*. 1f it be said that it (Brahman) is assumed to be 
thus (outside the world), to remedy the contact (otherwise) 
with modifiations, no; for, though present in the midst of 
modifications, there is no contact therewith (for Brahman), 
because of being non-attached by nature; otherwise, through 
being of intermediate size, there is contingence of having 
parte. Now, on the strength of texts declaring attain- 
ment, like ‘He who knows Brahman attaina the highest,? 
(there results) Brabman’s existence in a remote place; if this 
be said, what is this attainment? It is not the becoming 
Brahman, since it has been condemned (by you). Nor is it 
another substance created by the two, jiva and Brahman, 
because of the contingence of the perishability of release. 
If, for (conserving) the eternality of release, Brahman'’s 
omnipresence be admitted, since its having parts is. impossible 
there sould not at all be the origination of another substance 
(by it). If it be said that attainment is the relation between 
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the jiva and Brahman, not so. It is not identity (in difference) 
since between the atom and the infinite which are contrary, 
that is impossible. Nor ia it inherence etc-, since between 
substances which sre different no relation other than coa- 
juaction is possible, while in the case of conjunction, because 
of ita termination by disjunction, there is established return 
(to transmigration). If it be said that on the strength of the 
dastra there is non-return, then, since subsequent to the 
attainment of Brahman there is the declaration of indepen- 
dent rufership in ‘He becomes an independent ruler’! there 
is the contingence of a multiciplicity of rulera (Jévaras), 
Therefore the text about the attainment of Brahman has 
this for content thaton the removal of nescience there is 
for the jiva the manifestation of Brahman that is its own 
nature, 


XVIII). How then is there declared for release depat- 
ture through the artery in the head, in ‘Going up by that, be 
attains immortality’??? Ifthis be asked, notso. What is 
(here) called immortality is not release, but abiding for a 
long time in the highest’ world; for there is smrti ‘Abiding 
till the dissolution of the elements is called immortality’; for, 
otherwise, there is the contingence of release even for those 
who contemplate symbols and go up by the artery in the 
head. Nor is this acceptable, since it is ascertained in one 
of the sections (of the Brahma Sutras) that their going is 
only up to the world of lightning. Even then, because of 
the text ‘He takes them to Brahma’> some non-human 
person appears before them, takes hold of those who con 
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Prajepati, which are above the world of lightning, and 
makes them reach Brahma; thus departure alone is cognised for 
the sake of releage. If this be asid, no; for that going relates 
to the created Brahms. Nor may it be objected that the 
supreme Brahman alone is to be apprehended here, because 
of the recurrence of the sense of brh (in that alone); for the 
word ‘Brahma’ is conventionally established in reapect of 
the crested Brahms. And conventional usage is stronger 
than the etymological, since it is the cause of quicker 
comprehension. If it be said that there is conventional 
usage in respect of the supreme Brahman too, even thus, 
since in another sruti text, in the same context, (in the 
words) ‘He takes them to Brahma-loka’! there is used the 
word ‘world (loka)' signifying a particular place of enjoy- 
ment, and since in other branches too (of the Veda) there 
are cognised such objects of enjoyment as tank, fig-tree, 
palace, door-keeper, dwelling, hall, and bed, that (Brahma) 
is ascertained to be but the created Brahma. Further, if 
for those who go by the path of light etc. there be the 
attainment of Nirguna Brahman, there wonld be that (attain- 
ment) even for house-holders possessing the knowledge of 
the five fires. Nor does it stand to reason to say that the 
word ‘them’ in ‘He takes them to Brahma’ relates to others 
than these who possess the knowledge of the five fires; for 
only those who possess the knowledge of the five fires belong 
principally to the context, and there is the contingence 
of no fruit being mentioned for them. Further, if the fruit 
be of a single form for all those who contemplate Brabman, 
then, the increase or decrease of contemplation through 
jucrease or decrease of the qualities (contemplated) would 
be futile. And thus there would be conflict with the 
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Principle that because of the magnitude of the act there ia 
magnitude of the fruit, If then that fruit (be admitted to) 
have increase and decrease, then, it is not the attainment of 
Brahman untouched by modification, since that (increase 
eto.) does not exist in that (Brahman). Farther, if the fruit 
of the contemplation of Vaidvanara be admitted to be the 
attainment of the three worlds eas the body, then, how 
would that be justified in respect of Brahman that is 
unrelated to modification? If then that (fruit) be not 
admitted, then there would be conflict with the éruti text 
‘The mode in which he contemplates it, that alone he 
becomes’. Farther, if by the resolve (to see) the fathers ete., 
there be not the enjoyment (of seeing them etc.), in the 
Brahman that is unrelated to modification, there would be 
conflict with the druti text about the resolve (to see) the 
father etc.; if there be (that enjoyment), Brahman not in 
the midst of modifications would (yet) be associated with the 
fathera etc. Further, since even be who has attained 
Brabman not in the midst of modifications would be 
Brahman itself, in auch éruti texts as ‘By the mind perceiving 
those objects of desire, he delights,’ ‘He who has attained 
thereby the world of the fathers rejoices’? there would have 
been shown enjoyment through means, in the case of 
Brabman itself; and thus would be contradicted ita having 
all desires already realiged. And creation would have been 
prompted for ita own benefit. Then it may besaid: by 
the resolve (to see) the fathers etc., there is not declared 
enjoyment in Brahman; but since ali material happiness ia 
included in Brahman-bliss a particular moda of Lordship ia 
{here) figuratively spoken of. That is not (so), since it ia 
not possible to assume figurativeness in the case of 
1Opand., VIIT, ti, 4 
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numerous drati texts; further there is the contingence of 
‘fruitlessness for the fourth chapter, which ascertains that 
(fruit). Farther, if, for him who has attained Brahman not 
in the midst of modification, there bes subtle body, the 
druti text about the disaotution of the kalas would be 
aublated; if there be not (a aubtle body), the éruti text ‘By the 
smind perceiving these’ etc. would be enblated. Further, if 
the cause of the dissolution of his subtle body be knowledge 
slone, then there would be dissolution at the time of 
departure (of the gross body) because of the consumption 
(then) of the karma that originates the subtle body. If it 
(the canse) be the touch of the hand of the non-human 
person (who guides), even then, it (the dissolution) would be 
in the world of lightning. In either case, the diasolution of 
the subtle body is not beyond this world (Brahm&nda). Fur- 
ther, on the view of the jiva ea due to adjuncts, the going of 
the jiva to Brahman not in the midst of modifications is not 
possible; for in the case of what is partless and defined, like 
the pot-ether, it is not possible to raise it or carry it- And in 
raising it, that locality would become devoid of Brahman; 
and higher up there would result the increase of Brahman. 
Therefore, because of the motion of the adjunct, there is 
the delusion of motion in the self, Now, for the 
adjunct too, motion is not possible, since its material cause, 
Brahman, is devoid of motion; traly, when the clay is 
motionless, there iano motion for the pot. If this be said, 
. thus, then, like the motion in dreams, the appearance of 
motion ete. is an expression. of mys. Thus, therefore, 
attaiment too as preceded by an act is not intelligible in the 
case of the supreme Brahman : thi is established. 
XVIII(g). Even on the view of purification, purification 
consiating in the addition of meri§ is not possible in respect 
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of Brahman, since it is of a nature to which excellence 
cannot be added. Nor is (purification) consisting in the 
,temoval of defect (possible), since in the eternally pure nature 
_ there is no defect. Then you may think: just as in the mirror 
though flawless by nature there ia through the act of rubbing 
the removal of imparity produced by contact with something 
" elee, similarly, in the self too, let there be through activity 
the removal of defect produced by nescience. Here, it must 
be stated (by you): is the removal of defect by an act located 
in the self or by one located in something else? Not the 
first, since activity is unintelligible in the omnipresent, 
partless self. Not the second; for, there being no conjunction 
“of the inner self with other substances it ie not the content 
" of acts located in those. Then, though there be no motion 
and transfermation in the self, there may be the removal of 
defect by contemplation of Iévara, tike the removal of poison 
by the meditation on spells and deities. If this be said, no; 
for, if that defect be absolutely real, its removal is not possible 
without a modification in its locus; and of the self modification 
ia not possible, because of the smrti ‘This is said to be un- 
‘changing’.1 If the defect be of the nature of neacience, ita 
Yemoval could be by knowledge alone, not by an act. Now, 
by acts like bathing, and ceremonial sipping (prescribed) in 
the éastra, there is declared, in respect of the self, purification 
consisting in the addition of merit, If this be said, no, since 
that is declared only of the self ga qualified by the internal 
organ. Indeed, that fruit is not possible for the adjunctless 
‘pelf which does not perform dharma or its opposite. There- 
fore purification too is not possible in respect of the self. 
‘ And thus, since it is difficult to imagine the four kinda of 
- fruit beginning with origination, in regard to release, and 
Tei, 11/36 ee 
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since other than thesa there is no frait of activity, release is 
the sphere of knowledge alone, not of activity. 


XIX. Now, cognition too, like contemplation ia an act 
of the mind; if this be asid, no, since because of the fruit as 
well as the canse there is difference between cogrfition and 
activity. For, the manifestation of the Object is the fruit of 
cognition ; and since it is of the nature of the self it is 
unoriginated. As for the appearance of its origination, 
that haa for adjanot the origination of what manifests it, the 
psychosis of the internal organ. Not thus is the fruis of 
the contemplative act unoriginated; for by the contemplation 
of Garuda, deities etc, there ia seen the origination even 
of frnit not already existent, such as the removal of poison, 
subjugation, and attraction. And the cause of the contem- 
plative act ia the effort preceded by human desire generated 
by an injunction, not the existence of the content; for, 
though the content does not exist, there in seen through 
prescription such contemplation as of the woman as fire. 
Cognition, however, which is originated by the meana and 
object of valid knowledge, does not conform to human desire, 
wince even for him who does not desire it, there is seen 
the cognition of evil smell etc. Though in inference, verbs! 
testimony etc, there is no invariability of the cognition 
being generated by the object of knowledge, as that is 
impossible in the case of the cognitions of past and future 
objects, yet even there the- cognition is dependent only on 
the probans, the word etc., and not dependent on human 
desire; hence it is certainly different from activity. 


XX. Now, otber than a succession of conjunctions and 
disjunctions, there ia no activity at all, wherefrom the diffe- 
tence of cognition cond be made ont. For, everywhere, it is 
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in the hawk etc., that possess conjunction and disjunction, 
that there arises the cognition ‘It moves’. Nor may it be 
said that thus there ia contingence of the cognition of motion 
even in the post which possesses conjunction and disjunction 
with the hawk; for that (cognition) is admitted only in 
respect of conjunction and disjunction with » particular part 
of ether; the post, indeed, is not conjoined with or disjoined 
from particular parts of ether. Therefore, since there is no 
undue extensiveness, there is no activity other than the 
aggregate of conjunctions and disjunctions, 


XX1(e). If this be said, not so; for in the case of the 
glow-worm, enveloped in intense darkness, where, the ether 
being invisible, conjunction and digjunction with particular 
parts of it are uncognised, there does exist the cognition ‘It 
moves’. Therefore, activity, other than conjunction etc., ia 
established by perception. 


XXI(b). The Prabhakara, however, who thinks activity 
is always an object of inference, sete forth this syllogism. 
‘What are in dispute, viz, the original conjunction and dis- 
junction, are generated by an excellence present in their locus 
and originated in the immediately preceding instant, since 
they are adventitious to an already existing eubstance, like 
the effect generated by conjunction and disjunction; here, 
that which is this excellence would itself be activity. Lest 
there be establishing the established, in respect of Itvars's 
desire, it is aaid (of the excellence) ‘originated’. In order to 
exclude the unseen potency generated by the conjunction 
of the self and the mind, - (it is said) ‘in the immediately 
preceding instant’. In order to exclude inconclusiveness in 
respect of the whiteness etc., originated (even) along with the 
substance, (it is said) ‘in an already existing substance,’ 
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XXI(c). ‘(it is) not thus. Is the excellence established 
here of both the conjancts or of one alone? Or is unqualified 
excellence alone (established)? Not the first, since it does not 
exist in such conjunction as that of hawk and post, that 
(conjunction) being generated by the activity of one of the 
two (not both), Not the second, because of the impossibility 
of the probandum (the excellence), in the conjunction of 
wrestlers, goats etc, generated by the activity of both. On 
the third too, this excellence called activity, ia it originated 
only from the permavent substance? Or from another 
excellence? On the first, from that substance, let there be 
the origination even of conjunction and disjunction; what of 
this excellence? On the second, there is the contingence of 
infinite regress, Then it may be thought: the conjunction 
of the earth and the feet arises through an act located in the 
foot; and that act does not arise through another act, but 
through the conjunction of the foot with the self making 
effort; hence there is no infinite regress, Then, since it is 
possible'to say even of the conjunction of the foot with the 
self making effort that itis the cause of the conjunction 
of the earth and the foot, activity would not be established, 
Therefore, activity is not an object of inference, but is 
certainly perceptible.. Nor may it be asked how, in the case 
of a-mamentary act, there can be cognition generated by 
nense-contact, which abides in two instants; for,- es in the 
case of. sound, lightning etc, there is no conflict. And 
therefore, the difference of cognition from activity established 
by perception is intelligible. 

XXII(a). Now, cognition too, since it is of the nature 
ofa modification of the internal organ, is certainly an act. 
True; even thus, since there is no dependence on the person, 
as in contemplation, thdre ia certainly difference from activity. 
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capable of being enjoined. Just ss the contemplation of the 
woman as fire, which is generated by an injunction, cat, in 
dependence on the person’s desire, be performed, not performed 
or performed otherwise, not thus, in the case of the well 
known fire, can the cognition of fire be laid down or per- 
formed according to human desire ; for, even if there be desire, 
that cognition does not arise in the absence of the contact 
with fire for the sense of sight or the sense of touch, co-ope- 
rating with the mind; when, however; there is that contaté, 
cognition arises even without desire. As for performing 
otherwise, that is far removed. Indeed, the fire existing in 
front cannot even by the moat skilled be cognised in the form 
of pillar etc. How then is there the cognition of anake in the 
rope? If this be asked, no, since it is an appearance of 
cognition, And eyen this appearance is not dependent on the 
person, since it arises even for him who does not deaire it and 
trembles. 


XXII(b). Now, in ordinary experience, when commanded 
by some one ‘See this fire’, the other too, turning towards it 
through his own desire, sees it; when, however, there is no 
desire, then, turning away from it or closing his eyes, he does 
not see it; similarly, because of the dastra, he sees the ahava- 
niya-fire etc, as endowed with the organs etc: (of a woman). 
How, then, is there not for the person freedom in respect of 
performance, non-performance or performance otherwise in 
relation to cognition? 


XXIl(c). It is said (in reply). Turning towards and 
turning away are causal aggregates in respect of seeing and 
not seeing. That being the case, the freedom of the person 
is only in reapect of the act that brings that (turning) about, 


but not in the cognition and non-cognition. Therefore when 
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it is said ‘See’ there results this meaning ‘Acquire the causal 
aggregate’. If cognition were generated by human effort, 
then, there would not be the origination of the second, third 
and other euch cognitions in a continuous stream (of cogni- 
tion), since the first cognition alone is inevitably consequent 
on the effort. It is not indeed seen, in the case of the act of 
motion etc, generated by effort, that the succession (of the 
act) is originated even by a single effort. If then it be said 
that in the releases of an atrow, in the whirling of a wheel 
etc,, the succession of activity arises even from the firat effort, 
that is not (so); for each successive activity there is generated 
by the residual impression called velocity. Nor is there such 
a residual impreasion in the cognitions of acontinuous stream. 
Nor may it be said that from the residual impression generated 
by the first cognition, there may be generated the succession 
of each subsequent cognition ; for in that case there is the 
contingence of the nature of memory (for such cognition) ; 
and if of the nature of memory, there is the contingence of 
sense-contact etc. not being required. Therefore because of 
the second, third and other cognitions being dependent on 
means of valid knowledge, that nature has to be predicated 
even of the first cognition; hence, the co-presence and co- 
absence of effort are intelligible as relating to the bringing 
about of the caussl correlate of the means of valid knowledge. 
Thus, even memory-coguition is dependent on the calling up 
of residual impression, (and) not dependent on human effort ; 
for, when by the sight of a similar ot because of unseen 
potency a residual impression is called up, there is seen, even 
without effort, the memory of an undesired object. If in 
some particular cases of. memory there be seen the need for 
effort, even then by effort arises only concentration of the 
mind known by the other name of thinking (cinta), but not 
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memory ; and by that concentration, the residusl impression 
ia called up» That haa been said; ‘The (cognition of the) 
similar, unseen potency, thinking etc. are those which calt up 
the cause of memory’. 


XXI1(@). As for the looking on the shavaniys etc. as 
a body, in dependence on the éastra, since there exists here 
the form of some deity of the &bavaniya, this mediate cog- 
nition relating to a particular form is not dependent on the 
pereon ; for, even without effort, it arises even from the 
words expressing the particular form. As for the meditation 
of the cinders present before one as possessing that particular 
form, that is not cognition. since it is not of the object as 
it is, Nor may it be asked how if it be not of a thing as 
it is it could be of the nature of Sastra; for, the astra does 
not declare limbs’ like hands and feet in respect of the 
cinders, since in that case there ie the contingence of con- 
flict with perception. What then? Tt declares that by 
contemplation, though having for its sphere an object not 
ae what if is, a particular fruit is to be accomplished, Nor 
is this relation of end and means illusory. Therefore though 
the contemplation be of an object not as what it is, there 
ia no detriment whatever to the éistra. And it is certainly 
admitted by us that contemplation is dependent on the 
person, since it is of the nature of a contemplating activity. 


XXIi(e). Now, contemplation too is certainly not 
dependent on a person, since it is of the nature of memory- 
coguitions in a continuous stream; if this be said, no; for, 
membiry is impossible in respect of what hag not been experi- 
enced, In the case of the woman efc., the nature of fire ete, 
has nof indeed been experienced anywhere, Nor may it 
that because of the revelation ‘The woman, verily, O Gautama, 
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is fire’! there is that experience. Is it that there arises 
valid knowledge from this revelation, or erroneous experience? 
On the first, from the text whose purport is the valid know- 
ledge of woman ag fire the injunction of contemplation 
would not result. “If then thin text has the injunction for 
purport, then the woman being fire could not be validly 
known. If both be the purport there is sentence-split and 
the contingence of the two contradictory seta of three 
(consequences). And in the valid knowledge of woman as 
fire there is conflict with perception. Not the second, since 
in the case of a revealed text free from flaws, the cansality 
of erroneous experience is impossible. Therefore through 
this text it is not possible to experience the identity of the 
well known woman and fire. What then? Just as for bodily 
activity of the nature of the daréa-purnamssa (sacrifice) there 
ia instrumentality to heaven cognised from the text about 
it, similarly even from this text there is cognised of some 
mental act the instromentality to a patticalar fruit. Then, 
the two worda, woman and fire, would be fatile; if this be 
said, no, since they offer a particular form to the mind that 
undergoes activity. For example, in ‘Sip from the hand 
(cupped) in the form of a cow's ear’, the word ‘cow’ or the 
word ‘ear’ merely intimates in respect of the hand, the 
subsidiary to sipping, a form similar to what is denoted by 
iteelf, but does not declare the well known sense (of either 
word); similarly why should not even the words.‘ woman’ 
and ‘fire’ while certainly not teaching their own respective 
well known senses, offer to the mind, the subsidiary of con- 
templation, a form like to that (of their respective senses) ? 
Nor may it be said that since the identity of woman and fire 
ig absolutely non-exiatent, the intimation of a form similar to 
‘Chand, ¥, vit, 1 
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that does not atand to reason. Is it that for the word there 
is not the capacity to intimate a form which is absolutely 
won-existent? Or is it that for the mind there is not the 
qapacity to take on that form? It is impossible to declare 
either. For, the word ‘human horn’ is cognised to intimate 
a form of relation between ‘man’ and ‘horn’ though this 
(relation) is absolutely non-existent ; and the mind takes on 
that form. And therefore, contemplation is the stream of 
mpptal acts qualified by the form intimated by the éruti, 
byt not a stream of recollection. 


XXII(), Now, though in respect of s non-existent 
content, there be no confusion between the streams of 
contemplation and of recollection, yet, the contemplation 
prescribed in reapect of an existent content, such as tho 
four-armed Visnu etc., experienced through the sastra, is not 
distinguished from the stream of recollection; if this be 
aid, no; for, iu the case of aform experienced mediately 
(through Sastra), there is enjoined the recall in relation to 
the immediately experienced silagrama idol etc.; since for 
this there is no earlier experience, its being of the nature of 
recollecgion is impossible. Even in respect of thinga imme- 
diately “xperienced, recollection is distinct from contempla- 
tion. It is thus, When after having studied in youth 
there has been a considerable interval of time, and then, by 
reflecting and concentrating the mind for a long while on 
each taxt, one cognises each text in the very same way sa 
one studied it, that is recollection. And here the person is 
not free; for though concentration of mind is secured with 
effort memory does not arise in respect of some particular 
text. Nor can even the recalled text be recalled otherwise 
(than as it is), because of the contingence (then) of its not 
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being & Vedic text. Nor can it be forgotten at one’s will; 
for even in the case of one who does not desire, (e.g.) at the 
time of pollution, sometimes the recollection of Vedic texts 
cannot be helped. Therefore that is said to be memory, which 
is incapable of being performed or not performed or per- 
formed otherwise (at one’s will), does not go beyond the 
thing as experienced, and is dependent only on the calling up 
of the residual impression of that (experience). Contem- 
plation, however, is the unfettered assamption—which in 
ordinary experience is called manorsjya (building castles in 
the air)—of attributes which exiet or do not exist, in respect 
of a thing, whether experienced or not experienced. Nor in 
this is a person other-dependent, since there is not required 
any means other than one’s own desire and the mind, 


XXII(g). Then even untrue ésstra would in conformity 
with one’s own desire bring about the contemplation of 
deities otc. ; if thia be said, trne; whereby can that be helped? 
Manorajys cannot indeed be prevented whether by the king 
ete: or by éastra. Howevet, in the contemplation declared 
by astra, there is the particular frnit stated by dastra, not 
in any other (contemplation); for in the case of what is not 
seen, in respect of the relation of end and means, the Batra 
is the controller. Nor may it be ssked how it is that even 
the distra declares & partienlar frnit through contemplation 
whose sphere is a thing not as it is. We are not indeed 
capable of questioning the dsatra since the might of the éastra 
is unthinkable. Otherwise, where is the offering of the 
oblation ? And where is heaven ? What is the intelligibility 
that you see here (in the attainment of the latter by the 
former)? Eiven if, because of dullness of faith, you assume 
wome deity of the nature of woman-fire and declare that the 
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contemplation thereof relates to a thing (as it is), then even 
in ‘The stake is the sun’, * The strew is the sacrificer’ etc., 
there would result validity in respect of their own sence, 
through the sesumption of deities with the respective forms. 
As for conflict with perception efc., that applies equally 
to you too, Not thus is there the denial even of deities 
like Indra; for, in the case of the mantras and arthavadas 
which declare that, there is no conflict with other means 
of knowledge. Now in all things whatsoever, there are 
eities for whom there is conceit (in them), since this is 
accepted by the aphorist in respect of “The earth caid’, ‘The 
waters said’ etc; if this be said, then, here too Iet there be 
two deities, one having conceit in fire and the other having 
conceit in woman. And these two deities are not here the 
objects of contemplation, but the identity of woman and 
fire, Nor is there possible a deity having conceit in the 
identity which is untrue; for, there would be undue exten- 
siveness in respect of the human horn etc. Nor may it be 
taught that there may be some deity called woman-fire; for 
if it (woman-fire) be a bare name, there is futility in making 
the imaginary identification of the parts of woman with 
corresponding parts of fire. Such identification is indeed 
made in the gruti ia ‘The woman, verily, O Gautama, is fire; 
her genital organ itself is the fuel; her pubic haire are the 
amoke ; her yoni is the flame’ etc. Then, the supreme Lord, 
who ig the dispenser of the frait of this contemplation, will 
Himseif be the deity of this; even thus, He is not the object 
of contemplation here. It is not indeed sppropriate to 
meditate on the internal ruler of all, the‘Lord of the world, 
in the form of the intensely disgusting parts of a woman. 
It it be said that there is no conflict, because of the supreme 
Lord being the self of all, then, because of the éruti text 
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supported by reasoning, ‘In the mode in which one meditates 
on that, that alone one becomes’ the attainment of the form 
of what is contemplated being understood to be the fruit, 
there results for the meditator the attainment of the nature 
of the disgusting parts of a woman or the attainment of the 
nature of fire; this being the case the knowledge of the five 
fires would have only evil fruit, If then on the strength 
of specific éastra, the fruit here be the attainment of Brahma- 
loka, then when the fruit results even on the strength of 
tbat, even in the absence of a deity contemplated, by con- 
templation which (thus) does not relate to an entity, for 
you who consider yourself a devotes of the sastra, there 
ought not to be undue attachment to the relation of con- 
templation to an entity (as it is). 


XXI11(h). Then it may be ssid: in the smrti ‘In case 
of all minor. sins and (even) major sins, one is to enter on 
the (first) quarter of the night and practise the contemplation 
of Brabman,’ there is understood the contemplation of an 
entity as it is. Here, does it relate to what is an entity from 
the view-point of the contemplator, or from the view-point 
of dastra, . Even on the first, if the contemplator knows that 
Brahman is the self, then, he is not eligible in respect of 
an expistory act, since there is no relation of sin ete: (to 
him). If then he does not know (that), then, how could he, 
cognising the self as quafified by the internal organ, and 
Brahman as. remote, think that the contemplation ‘I am 
Brahman’ relates to an entity (us it is)? Not the second; 
for the contemplator contempiates the Brahman-hood of the 
self qualified by the internal organ. Though here, leaving 
out the aspect of the intermatorgan, the Brahmsan-hood of the 
intelligence-aspect is-in accord with éastra, yet with that 
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much the contemplation does not relate to an entity (a thing 
as itis). Otherwise, on this principle, in the case of cogni- 
tions of nacre-silver etc, which accord in part (with experi- 
ence, in respect of the this-element) and in the case of cogni- 
tions which are generated by fallacious probans etc., (and yet) 
accord by chance (with experience) there is the contingence of 
validity because of relating to entities (as they are). Now, 
since even for those who know the Brahman-hood of the self, 
there is seen the empirical usage ‘Let us perform the 
contemplation of Brahman’, contemplation has for content an 
entity (as it is); if this be said, no; for, when because of the 
strong residual impression of the paat one slips away from 
the experience of the Brahman-hood of the self, in that state 
alone, there ia such empirical usage. Those who are 
experiencing the Brabman-hood of the self are not indeed 
capable of such empirical nsage. For, in the world, Devadatta, 
while experiencing his human natare, does not indulge in 
the usage ‘I contemplate or shall contemplate being human’, 
Now in ‘She whose husband is away meditates on the 
husband’ thers exists the empirical usage of meditation even 
ad relating to an entity; if this be said, no; for, the word 
‘meditation’ there secondarily implies recollection relating to 
the formerly experienced husband. Or else, let there be 
meditation even in the principal sense in that she who is 
suffering from the absence (of her lord) is building castles in 
the air (or indulging in fights of fancy); thereby, what is the 
obstacle to the free appetency of a person in respect of 
meditation which (thus) does not relate to an entity (as it is)? 

XXIIG). Now, even by a single effort there ia seen the 
continuance of contemplation for « whole hour; here, leaving 
out the first activity of the mind, for the remaining activities 
of the the mind there ig no need for effort; hence on the 
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analogy of a ancoessive stream of cognition, the.son-require 
ment of that (effort) follows even for the first (mental activity); 
therefore, let us accept effort only in respect of securing the 
causal aggregate ; arid thus there would not be for contempla- 
tion a distinction from cognition, effected by the dependence 
(of the former) on the person. 


XXIIqj). If this be said, is it that there is continuance 
of contemplation (resulting) from a single effort, even for 
those who practise it now? Or only for these who are expert 
in practice? Not the first, because of conflict with experience. 
Not the second ; for, in the case of the separate efforts which 
certainly exist for each activity of the mind, there is no 
conceit (of their existence), becanse of (being) concealed by 
the expertnesa in practice. For example, in the case of a 
year-old child, at the time of first practising to walk, there is 
manifested a separate effort for each foot-step, but there is 
not such manifestation of that (effort) in walking fast. Nor 
is it that there ia no separate effort here; for it is manifested 
in ao uneven place by uneven steps, falling etc. Thua, in 
conformity with the first contemplation, distinct efforts are to 
be understood even for him who is endowed with expertness 
ia the practice of contemplation. 


XXIMk). Or else, just as, though a crooked arrow is 
devoid of velocity, there is velocity for that itself whon 
straightened, similarly, for mind, though devoid of velocity 
prior to the practice of contemplation, let us assume the 
samskara called velocity when straightened by the practice of 
contemplation. On thie view too, there ia not removed the 
dependence of contemplation. on effort; for in the case of 
motion too, aa in the case of the arrow, for the first sotivity 
efigrt is inevitable. Not thus are separate efforts capable of: 
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being assumed in the continued stream of cognition, Just 
aa in the first contemplation whose content haa not been 
proctised, there is between eaci: pair of repetitions a lapse of 
time indicating separate effort, not thus is there that 
Gndicator} even ia the first continuous stream of cognition; 
for in respect of this which is generated by the relation of 
means of valid knowledge to the object of valid knowledge, 
there is seen no distinetion between the chiki end the elder, 
H, thers, velocity be some-how assumed for the mind, in order 
to explain the succession of transformations in the form of 
the second, third and other (sch) cognitions, even thus, 
since the first cognition is not an immediate consequent 
of effort, the cognition is not dependent on the peraon. Truly, 
cognition does not arise even in immediate succession to 
effort ; but where by that effort there has been secured the 
causal aggregate, viz., means of valid knowledge etc., it arises 
subsequently. Similarly even the removal of nescience is not 
what comes into being immediately after effort. What then? 
When by effort there has been secured the causal aggregate 
that is opposed (to nescience), it is removed subsequently, 
And thus the causal aggregates being dependent on the person, 
there is for disputants the delusion that cognition itself can 
be performed or not performed (at will) by» person, Aa for 
performance otherwise, that, it was said eurlier, is not to be 
suspected at.all, in the case of cognition. Nor is it possible 
to my that contemplation too is dependent on the causal 
aggregate necured by effort, (but) not dependent om effort, 
sinee (for thai) there is no ceusat aggregate oiber tian 
effort. Therefore, in the ease of contemplation, it iv easy to 
perform or not perform ave directly without the interposition 
of any other. Ae for performance otherwise that ia possible 
without any hindrance. 
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XXIM(), Thus, therefore, cognition has an anoriginated 
fruit, relates to an entity, and is generated by the means of 
valid knowledge; contemplation has an originated fruit, is 
not dependent on an entity, and ie generated merely by a 
person's desire; thus, between cognition and contemplation 
though equal in respect of being mental, there is established 
great difference in respect of the fruit, the content and the 
sause, And this being the case, Brahman-knowledge: which 
not being dependent on the person is incspable of being 
practised, ig not capable of being enjoined; hence the tavyar 
affix in ‘Tho self verily is to be seen’? should be understood 
fo mean worthiness (to be seen). 


XXII. How then is there the injunction of sight in 
‘Bee the self in the self alone’?? If this be asked, we say 
that it ia to be explained as an injunction of turning in- 
wards etc., which are instromental to the sight. And it 
has bean explained by us, in the third varnaka of the firat 
aphoridm, as having for purport the injunction of inquiry. 
Therefore, since by a consideration of release, a consideration 
of Brahman that is incapable of being originated ete., and, 
& consideration of knowledge, an injunction is impossible, 
the Vedantas should be admitted to culminate in the true self 
which is not an object to be abandoned or accepted. 


XXIV. Now, since the self ascertained through the 
cognition ‘I’ is subsidiary to activity, even for the Vedantas 
culminating in that (self) there would be syntactical unity 
with the texts enjoining ritual activity; if thia be said, no; 
for the Vedantas culminate only in that self which ie not 
‘nowable in other waya and ie devoid of relation to act and 

‘OBrb., TZ, Wy, 6 
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esugal correlate. By the author of the smrti ‘The Vedas 
have agnihotra aa the fruit: study has character and conduct 
oa the fruit’, the whole Veda is applied to dharma; if this be 
said, no; for the sense of this earlier (mentioned) amrti should 
be ascertained in dependence on such fruti and amrti texts as 
‘I ask you about that person propounded in the Upanisads’,? 
‘That state which all Vedas declare’? , ‘I alone am the object 
of knowledge by all the Vedas’.* 


XXV. Now, Jaimini, who saya ‘Since Scripture is for 
the sake of ritual, there is futility for those which are not for 
that purpose’,* thinks thus. Immediately after hearing the 
words uttered by the superior elder, seeing the activity of the 
intermediate elder, the learner infera for him (the intermediate 
elder) the knowledge of what is to be done (as reaulting) 
through that (word of a superior) and thus cognises the 
capacity of the word in respect of its own sense only in 
relation to what is to be done, And thus, in the case of the 
word for which capacity has not been apprehended in respect 
of an existent thing, it is impossible for it to make that (kind 
of thing) known; hence, for the Vedsntas too there is not 
making known of the true non-dual self. 


XXVI(a). Not thas. Do you ssy thus holding to the 
Bhatta view or holding to the Prabhakara view? Not the 
first ; for the Bhstta maintains the doctrine of relation among 
the signified. And it is thus that he seta forth the manner 
of learning. When a sentence is used by the superior elder, 
the listener infers through the activity of the intermediate 
elder that the effect of the word is the cognition of s relation 
‘Bake, IT, bx, 98 
Kathe, IT, 16 
aGhta, XV, 15 
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(of word-senses) as (reciprocally) qualified and understands of 
the aggregate of words cspacity in respect of a complex of 
senses. Here, in such usages as ‘Bring the cow, tie up the 
cow’ since through the processes of introduction and elimine- 
tion, (it ia seen that) though the bringing and ita relation 
(to cow) are. inconstant, the cow alone persists even in the 
tying, one understands the word ‘cow’ to be related only to 
the (thing) ‘cow’, not to ‘bringing’ or the relation thereto, 
which are inconstant. Thus, there being understood of all 
words capacity in reapect of the nature of the word-senses 
alone, there is the expectancy ‘By what is the knowledge of 
relation conditioned ?’; then, through the co-presence and 
co-absence which are not otherwise explained, it is assumed 
that it is conditioned by the word-senses known from the 
words. Therefore, from words (arise) word-senses, aud from 
word-senses (their) relation; thus the relation is of the 
signified. And this being the cage, in accordance with this 
view, capacity for the word is not in respect of its own sense 
as related to what is to be done, but only in respect of its 
own sense. Therefore, by the word ‘futility’ occurring in 
the aphoriam (of Jaimini), it is not possible to say that for 
words which are’ not for the sake of activity, there is no 
signification. If then there be atated the non-existence of 
fruit, that is not (so); for, even if it be so for texts like “He 
howled’,? it is not possible for the Vedantas, that declare 
Brahman of the nature of unsurpassable blise, to be fruitless, 


XXVI(b). Now, then, Jet there be the second view; for, 
by the Prabbakara, who maintaing the doctrine of signifi- 
cation of the related, there is not admitted as by the Bhatt 
the learning of unrelated word-senses. For, it is thua he seta 
t7g., 1,4, 2 


18, xxvi] NINTH VARNAKA 588 


forth the manner of learning. Immediately after hearing the 
words ‘Bring with the stick the white cow’, seeing the 
activity of the hearer in respect of bringing the cow, the 
learner understands, in the form ‘By this hesrer there was 
understood from the worda the to-be-done, that is, bringing 
the cow,’ the capacity of the aggregate of words in respect of 
the to-be-accomplished which is related to an exiatent thing. 
Again, in such other usages as “Tie up the cow’, ‘Bring the 
horse’, since where the word ‘cow’ persists, there persists the 
form of cow as related to the to-be-accomplished, and when 
it is eliminated. there is eliminated the form of the cow only 
aa related to the to-be-accomplished, it is assumed that for the 
word there is capacity in respect of the cow as related to the 
to-be-accomplished; for, though there is inconstancy of 
bringing and its relation, there is non-inconstancy of relation 
to the to-be-accomplished. And thus, in the doctrine of the 
signification of the related, there is not, as in the doctrine 
of the relation of the signified, the two-fold defect, viz., the 
denial of the primarily understood causality of words in 
respect of relation, and prolixity in interposing word-senees 
and their capacity between the sentence and the sentence- 
sense; on the contrary, there is parsimony, in that the words 
themselves declare the relation. 


XXVitc). This is not sound. Indeed, in different 
usages, it is not only relation to the to-be-accomplished that is 
invariably cognised, but also the relation to quality, sub- 
stance, activity and causal correlate. It isthus: in ‘Bring the 
white cow’ there is relation of the quality to the substance 
sesociated with generality, of the substance to the (object-) 
causal correlate that ie the sense of the (accusative) suffix, 
again of the substance qualified by the sense of the suffix to 
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the act, and of the act to what is enjoined as to-be-accom- 
plished ; thus the relation to the to-be-accomplished is remote. 
And this being the case, in order that there may result 
the acceptance of & non-remote relation, the capacity 
of the word should be admitted to be in respect of its 
own eense alone, unrelated to any other, because of parsi- 
mony; otherwise there ia the contingence of (the sentence) 
being a repetition If after understanding the capacity of 
words (to be) in respect of their own senses aa related to what 
is to be accomplished, which (related senses) are apprehended 
by other evidence, there is subsequently the cognition of that 
much alone even from the evidence of the sentence, how could 
this not be a restatement? Nor is there a non-remote relation 
for all word-senses with what is to be accomplished, in which 
case there would be capacity in respect of what is related 
thereto, If it be said that for the to-be-accomplished there is 
relation to the word-senses, consisting in being subsidiary 
end principal, here, what is said to be the principalness of 
what is to be accomplished? Is it ownership or being the 
whole (of which the subsidiaries are parts) or accomplisha- 
bility by causal-correlates, or being the supreme end? Not 
the frat, since ownership is impossible for what is non- 
intelligent. Not the second, since for other word-senees 
there is not the relation of being parts of what is to be 
accomplished. Not the third, since in every case what is 
accomplishable by causal correlates is but the act. Not the 
fourth, since the supreme end is but heaven etc. Therefore 
in order to obtain a single determinant, constant in all (cases), 
capacity should be admitted in respect of what ia (merely) 
related to another. If the capacity should be in respect of 
what is related to the to-be-accomplished, then, that would 
not result for the word signifying what is to be accomplished 
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(i. e., the lit-suffiz), since there is not another to-be-accom- 
plished. If it be said that there is another to-be-sccomplished, 
consisting in the ,stem-sense (of the verb), no: for to the 
atem-sense there does not belong in the firet instance the 
character of what is to be accomplished. When in order to 
establish of whut is enjoined as to-be-accomplished that it is 
acoomplishable, the stem-sense relates (to that suffix-sense) as 
its determinant (Jif: content), subsequently there ie, as having 
to be performed,. the character of what is to be accomplished 
for that stem-sense- which is expressed and is the instrament, 
but not atthe time when the injunction relates. Nor may 
it be said that, for fear of inconstancy in respect of the one 
word whose signifeanes is the to-be-accomplished, it does not 
stand to reason to abandon, what is non-inconstant in the 
cage of numerous.(other) words, viz., their signifying what is 
related to the to-be-saccomplished; for, in that case, even 
of this character present in the sense, viz., being apprehended 
by some other means of valid knowlege, there is, because of 
its non-inconstancy, the contingence of being the content 
of the capacity of the word. Then, it may be said: ‘(Only) 
on the strength of co-presence and co-abeence which are not 
otherwiee explained should there be assumed, in every case, 
the being-signified-by-the-word; but the non-inconstancy of 
being apprehended by some other means of valid knowledge is 
otherwise explained as being the cause of usage: for the use of 
words is possible only when the sense bas been’ apprehended 
by some other means of valid knowledge, not otherwise; 
therefore there is not the said contingence’. Then, even the 
non-inconstancy of what is to be accomplished is otherwise 
explained. For the learning of the learner results through 
the sight of the activity of the intermediate elder; and 
witbout the cognition of what is to be accomplished, there is 
88 
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Bot the activity of the intermediate elder; therefore, ince the 
Hon-incenstancy of what is to be sccoinplished, which ia the 
odtse of the cognifion of the probane, vin., activity, ia other- 
wise explained, what ia to be adcomplished is rot the content 
of the capacity of all words. And this being the cane, even 
by sueh sentences devoid of what is to be accomplished, as 
‘Devadattas, having eaten, bas gone ont’, the valid knowledge 
of sence, that ie dognieed in ordinary experience, is intelli- 
gible. Nor may it be asked how there is learning where 
there is not what iv to be socomplished; for learning is 
porsible even through the Nighanbu, Grammar and teaching. 
Therefore, without requiring what is to be accomplished, 
words wignify their own wemses as related to others. 

XXVI(@. Now, if there be admitied the doctrine of the 
signification of the related, the word ‘cow’ would signify its 
own sense as in relation to several correlates like bringing 
nd tying; and the word ‘bring’ (would signify) its own 
terse ‘as ih relation to memy counter-correlutes like cow and 
borae; and thus for the sentence ‘Bring the cow’ the sense 
would not be a fixed one. If this be oid, not so. The word 
‘bring’ fixes the ‘particatar counter-correlate relatell ‘to the 
sétige Of the word ‘oow’; similerty, the word ‘dow’ fixes the 
particular counter-correlsts related to the senee of the word 
‘bring’ ; thus, on the strength of the two words, there reatilts 
‘the ‘fixation of the settence-sende. Now, even thus, for the: 
word ‘cow’, the meaning is cowness elated to bringing ; for 
the word ‘bring’ aloo ¢he sense is) the ‘bringing related ‘to 
cd@-ness; thus cinde ‘there in #0 axtta sense, for the'two 
words there would ‘be synonymity; nor may it be said that 
because of the relation of earlier snd later aa between the 
word ‘cow’ and the word ‘bring’, there in difference of senve; 
for, there iv contingence of difference of sonse even ms 
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between the words ‘Shitagni’ and ‘agnyabita’ Goth of which 
mean. ‘ha who has kindled the sacrificial fire’). Hf thie be said, 
potso. Wor merely from the word ‘oow (im the sconsative)' 
there is mot cognised the cow's relation to bringing; nor 
merely from the word ‘bring’ (is these cognised) selation to 
‘cow’; but matual. relatedness ia cognised through the two 
words (together); therefare there is not the said defect. Now, 
when the word ‘cow’ is pronounced, why is thera ‘cognised 
only the form (Alpti) of cow, not everything Ghough) not the 
cantent of (the word's) capacity ?+ We say thet it in because 
of non-inconstancy and the multitude of residual impressions 
im the oase of the form of the cow, while for the othera there 
{a incopstancy. Now when cowness is signified by the word 
‘cow’, the bringing related thereto is expressed by the other 
(word); similarly,, whem by the word ‘bring’ bringing is 
signified, the cow-nesa related thersto is expressed by the 
word ‘cow’; thus there is veciprocal dependence. If this be 
egid, there ia not this defect. At the stage of hearing the 
respective words, the respective senses are cognised ; and after 
the pronunciation of the last word all the words remembered 
simaltaneously express together the very senses previously 
signified, (but) as reciprocally related. And thus, whence the 
veciprocal dependence? This has been ssid by Salikanatha : 
“Pha entire host of heard words have senses which are 
recalled and unselated; subsequently they make known the 
sentence-sense, the (reference to the) particular being esta- 
plished by reasoning’. 

XEVi(e). Nor ia there thus non-distinction in sense 
from the doctrine of the relation of the signified, For, in the 
‘he translotion follows the text ss ip stands: stmarthytvigayibhste', 1% 


is snggeated that ‘vigayitiatam’ is better reading; that would gen ! tap 
{s the content of (the word's) capacity’. 
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doctrine of the relation of the signified, the words sre 
exhausted with signifying the word-senses, and from the 
word-senses there is the cognition of the sentence-zense. On 
the doctrine, however, of the signification of the related, the 
declaration of the sentence-sense belongs to the words them: 
selves; this is the distinction. Therefore, since there is no 
defect in the doctrine of the signification of the related, since 
in the world there is seen a good deal of useage of such 
wentencea devoid of what is to be accomplished, agin ‘The tree 
is fruit-bearing’, and since even in the Veda there are seen 
such sentences devoid of what is to be accomplished, as ‘He 
who says vasat is to eat first (of the remnants of the sacrifice)’, 
‘Therefore, Pugan is he to whom belongs the well-kneaded 
portion’ it is established that the capacity of the word is only 
in respect of ita own sense as related to some other- Though 
in these Vedic texts there ia imported the word ‘is to be done’, 
yet that importation is not for the establishment of the 
cognition of the sentence-sense, since there is cognition of 
that even without the importation; but that importation is 
dependent on the cognition of « novel (not already established) 
sense, a relation between s substance and a deity. 

XXVIII. As for what is shown by the aphorist (Jaimini) 

himeelf, who follows the empirical usage of eldera (as the 
cause of learning), that the capacity of the word ia in respact 
of its own sense (only) sa related to what is to be accom- 
plished, in the words “Therefore for existent things there ia 
relation sa subsidiary to rites’! thet subsidisriness to rites ia 
stated there as of service to the topic (on hand), since what 
has been begun ie the inquiry into dharma, bat sot in the 
view of the absence of capacity in reepect of existent things; 
for, by “the ‘commentator (Ssbarasvamin) himself there is 
1PM, 14,7 (yO 
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abown the ayntactical relation for quality, the possessor of the 
quality etc., an in the relation of qualification, the substrate 
of qualification, ete. Should the aporism of Jaimini be as- 
sumed to have for purport the non-existence of capacity in the 
word in respect of an existent thing, (only) then, there would 
be conflict with the aphorisms of Badarasyaps, which declare 
the harmonious relation of the Vedintas to Brahman, the 
one impartite essence. 

XXVIII. Now: in such Vedsntas aa ‘Truth, knowledge, 
eto., though for the stem-senses there may be syntactical 
relation as having the homogeneous Brahman for purport, 
(yet) for the sense of the first case suffix, there being the 
ayntactical relation sa causal correlate, how is there the 
establishment of the one impartite homogeneity? If this be 
asked, no; for by Panini, the first case suffix is laid down in 
respect of the bare stem-sense (as also in respect of gender and 
bumber). Thongh gender, number etc. ara (also) cognised here 
by implication, (yet) becanse of conflict with auch éruti texta 
a8 ‘a mere maas of consciousness’? they (gender, number etc.) 
come to be indeterminable (and illusory). 


XXIX. Now KatyByana lays down the importation of 
the act of existence in the usages of the first case anffix; and 
thus when there is the importation ‘Brahman that is truth 
knowledge, infinitude exists’ the impartiteness would suffer. 
Tf this be said, noteo- In such neages as "These trees are 
frnit-bearing’, ‘This man ia the King's’, which culminate 
merely in (stating) a relation, eince there is no use for the 
importation of the act of existence, there ia not the importa: 
tion ; similarly is it to be understood even in the case of the 
Vedantas which culminate ia the impartite sense, 

OT attt,, TH, 1 ; 
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XXX). Further, even by him who ia absolutely 
devoted to setion, syntsotical relation in respect of an existent 
thing should be stated in such sentences aa ‘A Brahmin is not 
to be killed? for, am action ia here impossible (as the sense), 
since the non-existence of killing consists in desistence from 
sn act which is eatablished (as possible). Nor does the nature 
of activity belong to desistence: for, it ia of the nature of 
indifference. 

XXX(b). Here, the Prabhikare saya (thus), The word 
‘not’ expressing negation does not relate to the brahmin, 
since it is not possible to deny the brabmin that is perceived, 
Nor to the killing which is the stem-sense; for, as sppetent 
in the mind of the killer, the non-existence of killing ia 
impossible, Nor is the sense of the tavya-suffix, (understood) 
whether as the desire for the fruit, or the cause of appetency 
or the cognition of what is to be accomplished; for what is 
here perceived in any of the threo senses of the suffix is not 
capable of being denied. Therefore, just as in ‘Look not at 
the rising sun’, there is enjoined the act of resolving not to 
see, which is opposed to the seeing, similarly here too ig 
enjoined the act of resolving not 40 kill, which is opposed to 
the killing established by passion. 


XxX(c). This is not sound, since, for the word ‘not', 
non-existence is the principal (sense). Nor is non-existence 
bat another existent; for, in that case there ig the contingence 
of non-existence not being dependent on counter-correlates. 
Now even what is different from that and what is opposed to 
that are the senees of the word ‘not’ (and these are not 
dependent on connter-correlates); this hes been said:? ‘But 
the word not is not ® negater at all, when conjoined with 
1Blokavartibe, p. 575 
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nouns ard the stem-senee (of verbs); (the words) non-brahmin 
and non-dharma signify merely what is different and what is 
oppoded’. Not so; for there is secondary implication here, 
fet the word ‘not’, aa otherwise there is the contingence of 
what is iflegitimate, the possession of many senses. But in 
“Look not’, since the topic is the Prajapati vow, in order to 
obtain a vow that can be performed, there is admitted in 
conformity with that (topic), even @ secondarily implied sense 
for the injunction. There is not here any stch cause fot 
abaddoning the principal sense and adopting a secondarily 
implied sense. Nor may it be said that the non-existence of 
killing is itself what is to be performed, since this is impossible 
in ‘the case of antecedent non-existence, which is beginning- 
less. Otherwise there would not be established the empirical 
usage im the world of a distinction Between ‘Prescription and 
probibition. 


XXX(@). Now, if the sense of the word ‘not’ relate to 
the etern-sense, then, imdeed, the sense here would be the 
antecedent non-existence of killing; but shat syntactical 
relation is not easy, since the sense of the stem is supplemen- 
tary ; therefore, for the sense of ‘not’ there should be stated 
syntactical relation with the principal, the sense of the suffix, 
If this be said, even thus, there is not removed here the 
puvport of denial for the word ‘not’, For the tavys-snffix 
utatea an injunction, What is called an injunction is what 
is inetramental to the desired, And thence, that instra- 
mentality to the desired which is establiched for killing in the 
view of the ignorant and is the prompter of s person, that 
itadlf ie restated by the tavya-sufix and denied in the form 
‘killing‘a brahmin is not mstrumesital to the desired’. Nor 
may it be ssid that instrumentality to the desired is perceived; 
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for, the meaning of ‘the desired’ is that seen fruit which is 
not in conflict with the unceen fruit, while for killing there 
is conflict with the unsean fruit. Now, in the midst of the 
world, there is no human goal, which is devoid of evil 
whether here or hereafter; therefore, let even that be the 
desired, which is in conflict with an unseen reeult. If this 
be said, true it is that every-whore good is conjoined with 
evil; yet that which is more good is a human goal, while 
what is more evil is not a human goal; thus is their distinc- 
tion. And thus, killing a brahmin, which because of excess 
of evil is nota human goal, is expressly prohibited. As for 
(this sense) that there should be performed the destruction of 
the cause which calle up passion etc-, the causes of appetency 
in killing, that is cognised by implication. Nor ia it possible 
to enjoin an implied sense, since it is not knowledge from 
verbal testimony, on the principle ‘And that, which is the 
senee by implication, is not the sens® of an injunction’. 
Therefore, when this much is taught by the dastra, that 
killing ie not desirable, but undesirable, it is underatood even 
through co-presence and co-absence that the delueion of 
desirability, which is the cause of the passion for killing, 
should be destroyed. 


XXX(e). Now, even thug, since, by the tavya-suffix, an 
unseen result is declared here, this text has certainly a 
performance for purport. If this be eaid, no; for in respect 
of the unseen result, not known from other evidence, there 
is no apprehension of relation {of the word thereto). If the 
unseen result be known from revelation -itself and then the 
telation (of the word) thereto be apprehended, that would be 
the attempt to catch « crane (by putting butter on its head). 
Uf it be said that there ig the knowledge of that (unseen 
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result) because of the unintelligibility otherwise of tbe 
momentarily perishing sacrifice being instrumental to (long 
delayed enjoyment in) heaven, as declared in sruti, then the 
unseen result would not be the meaning of the word (being 
what is got at by presumption); for there is the rule that that 
is the meaning of the word which is not otherwise obtained. 
Otherwise, because of (enjoyment in) heaven not being 
established in the absence of relation to a body, senses, objects 
etc., there is the contingence of even the body etc. being the 
sense of the (tavya) suffix, Thus, therefore, even by him who 
is attached (to the view) that the capacity of the word isin 
respect of its own sense only as related to what is to-be- 
accomplished, there has to be admitted of (negative) sentences 
syntactical relation to existent things; what is the fault. of 
the Vedantas (that there should not be this admission in 
their case) ? : 


XXXI(a). Nor may it be doubted that even though 
Brahman be known through the Vedsntas, there would be no 
fruit in the absence of an injunction; for when by the 
knowledge of the truth neacience is removed, the removal of 


relation to the body etc, produced by that (nescience), is the 
fruit. 


XXXI(b), If it be said that relstion to the body is the 
product of karma, not the product of nescience, is karma 
natural to the self, or is it the product of the body? Not the 
first, since intelligence is devoid of activity. Not the second, 
because of the contingence of reciprocal dependence as 
between karma and the body. If it be said that, because of 
the. admission of a succession of particular kermas and bodies, 
there is no reciprocal dependence, there would result a blind 


succession. If if be said that, as in the case of the seed and 
39 
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sprout, there is no conflict, even thus, if like the relation to 
son etc., the relation to the body had karma alone for the 
cause, there is the contingence of figurativeness for the 
conceit of ‘I' even in the body, as in son etc-; and that does 
not stand to reazon, since there is no well-known difference 
between the self and the body, as between the lion and 
Devadstta (who is spoken of as lion); otherwise, there is 
the contingence of the absence of cognisership even through 
one’a own body, as through the body of a son etc. There- 
fore, the relation to body etc. has not karma for cause, but 
is the product of nescience. And itis removable by know- 
ledge of the truth. Hence it is that In the case of him 
who has seen the truth, éruti excludes tranamigratoriness 
as (it existed) before, in ‘Having the sense of sight, but not 
having the sense of sight, as it were, having the sense of 
hearing, but not having the sense of bearing, as it were’ 
and 80 on. 

XXXII(a). Then, when there is knowledge of the 
truth, therg should be immediately the decease of the body; 
if this be said, no; for, by the sruti text ‘For-him there is 
delay only so long as he is not released (from the body), then 
he attains’? there is understood the persistence (of the 
body) until the fruition of the residue of prarabdha karma. 
As for the text ‘His karmas are consumed’,? that relates to 
karma which has not commenced (to take effect) on the 
principle that, leaving out the content of exceptions, (the 
text) applies to what is general. Though knowledge of the 
truth removes nescience that is the material cause of all karma 
without exception, yet it is not the removal of prarabdha 
karma, since it is itself the fruit of that (karma). That has 


$Ohand., VI, xiv, @ 
Mud, IF, ii, 6 
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been said by the Preceptor: ‘These two-enjoyment and 
knowledge—are the fruit of the karma that has commenced 
{to take effect); non-conflict between them atands to reason; 
in the case of the other (karma), however, there is difference.’ 
Nor may it be thought that thue there ia, for the jivan- 
mukta, the contingence of the co-existence of the two 
contraries, the experience of the oneness of the self and the 
perception of duality. We do not, indeed, declare their 
simultaneity, but their origination and suppression in 
sequence. Nor is it that prior to the decease of the body 
there is not at all any immediate knowledge of the truth; for 
from the Puranas, knowledge of the truth is understood (to 
exist) for Vyasa etc-, who are certainly embodied 

XXXII(b). Now just as even for him who has intuited 
the truth there is sometimes perception of duality, similarly, 
let there also be the performance of rites like the jyotistoma. 
If this be said, no; for, performance is dependent on the 
cognition of specifically regulated place, time, eligibility and 
agent; in the case, however, of him who has intuited the 
truth, there being no regulation of place or time for the 
defect’ caused by the karma which has commenced (to take 
effect), the persistence of that (defect), till the completion of 
the performance commenced, is not possible. If it be said 
that there may be performance as (and when) possible, no; 
for, when by repeated knowledge of the truth there is 
sublation of the performed rites, there ia no fruit for the 
performance. If it be said that the fruit is the removal of the 
sin accumulating every day, no; for, in the. case of him who 
knows, relation to future sin etc. is impossible; or ‘ (even) 
if if be possible, it would be removed even by the daily 
intuition of the truth; for there is the smrti: ‘Even if 
Perception of duality 
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you be the doer of the worst sin of all/sins, you will cross 
all sins even with the raft of knowledge’? 

XXXII(c.) If for him who has intuited the truth 
there can be no regulation by sastra, thore would be action 
as he wills. Ifthis be said, no; for, action is caused by 
the desire for the attainment or avoidance of what is good 
or bad; in the case, however, of the jivanmukta, who 
directly experiences even in his own self unsurpassable bliss 
and the removal of all evil without residue, since there is 
no desire for a human goal that is to be accomplished, there 
is no action at all; whence the contingence of action as he 
wills? As for activity like begging, that is based on the 
defect (consequent on) karma that has commenced (to take 
effect). Noe may it be said that in the same way, even merit 
and demerit might be caused by karma which has commenced 
{to take effect); for karma which has commenced (to take 
effect) is the cuuse in respect of fruit alone; of merit and 
demerit, however, the cause consists of nescience, attachment 
etc; and that (cause) is removed by knowledge of the truth. 
Nor ia there to be apprehended a counter-argument (prati- 
bandi) in the case of reflection and contemplation; for these 
too being instrumental, like hearing (study), are to be 
performed only prior to the intuition of the truth, 

XXXIIL Now since both difference and non-difference 
are real, the perception of duality is not sublated by the 
perception of the non-dual, in which case (alone) there 
would not be possible the engaging in action; nor may there 
be suspected intermixture (and confysion) of all in that, by him 
who maintains the doctrine of difference cum non-diffe- 
rence, it is not “possible to state what defines the prima 
facie view, the final view etc.; for, that is common 
sala, Ty, 06 
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even to the doctrine of non-dualism. Not so; for in the 
doctrine of non-dualism, for the world posited by maya, 
existence is settled as different, even as perceived, Brah- 
man alone being non-dual- On your view, however, 
intermixture is difficult to remedy. Nor may it be said that, 
though there be intermixture in empirical usage, release is 
unaffected; for, if the world be not refhoved by intuition of 
the truth, even the body-being-the-self, happiness, misery 
etc, being unsublated, there is the contingence of non- 
release. If it be said that there are difference and non-diffe- 
rence, the body being-the-self, etc., only in the stage of 
transmigration, even thus, how could there be remedied the 
reciprocal opposition between difference and non-difference ? 
Tf it be said that there ia no opposition, because of (both) 
being based on evidence, no. What is the evidence for it? 
Ts it only the single perception ‘The cow is khanda’? Or 
ia it (so) in conjunction with a second cognition ‘The 
cow is munda’?? Or is it (go) in conjunction with 8 third 
cognition ‘Thin is that same cow’? Not the first, since in 
this cognition ‘The cow is khanda’ there is not the presen- 
tation of (its) being different and non-different. Though 
there be not the verbal designation of difference ond non- 
difference, there certainly exists the cognition of them; if this 
pe said, no; for in the case of those two, each of which is 
of the nature of the destruction of the other presentation 
together is impossible. Now, between the genus and the 
particular, difference is certainly admitted; because of each 
being of the nature of the other, non-difference too ia admit- 
ted. If this be said, no; for there is no admitted example 
in respect of differents being each of the nature of the other. 


1 For the expressions ‘khanda’ and ‘mun@s’ compare ths anelogous English 
‘terms ‘sbort-horn' and ‘bald-head’, ° 
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Not the ,secend; for, the character of valid knowledge does 
nat belong to the two cognitions taken together ‘The cow 
is khanda' and ‘The cow is munda’. Even then, that cow- 
ness wherein khanda nature was apprehended by the first 
cognition, in that same cowness, khanda-nesa is refuted and 
munda-ness apprehended by the second cognition; hence 
by implication is @stablished difference cum non-difference. 
If this be ssid, no; for, in the absence of the recognition 
‘This is that same cow’ there is not established the relation 
of one cow-ness to both cognitions, Not the third, since 
it is not possible for three cognitions to be valid in respect 
of one thing. Nor is this the evidence, the unintelligibility 
otherwise of the three cognitions; for, in the case of the 
three cognitions “The letter A is short’, ‘The letter A is long’, 
‘ This is that same letter A', in the absence of difference and 
non-difference there is intelligibility even in dependence on 
shortness, length etc-, due to adjuncts. 

XXXIV. Now, though difference and non-difference 
be thus impossible, they may still exist in the self; if thie 
be said, no, since therein difference is not established. For 
oneness is inferred thus: the particular bodies, immovable 
and movable, which are in dispute, are ensouled by the very 
self belonging to the particular body of the disputant, since 
(each) is a particular body, like the particnlar body of the 
disputant. Now, the selves are different, because of being 
simultaneously the loci of contrary attributes like birth and 
death, in the same way as fire, water, etc. (are different). 
Tf this be said, no; for, birth etc., being located in the body, 
there is non-establishment of the probane. Nor if the self 
be one is there the contingence of the intermixture of happi- 
ness, misery etc.; for, in reflections, though there is oneness, 
there in not sean intermizture of colours (pertaining to the 
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reflections of the same object in differently coloured media). 
The non-recollectiohn by one of what bas happened to an- 
other, this too is intelligible even because of bodily difference; 
for, in the case of even # single self there is not seen 
recollection in respect of past bodies etc. Nor may it be 
thought that though there be no reciprocal difference among 
the jivas, there may be difference between the jiva and 
Biahman. Perception does not apply here, since both the 
jiva and Brahman are supersensuous. Nor is it capable of 
being established by such probans as being the locus of 
contrary attributes; for, there is inconclusiveness (of the 
probans) in the case of a prototype and reftections, Nor is 
the capacity of what is expressly declared, viz., being (related 
as) ruler and ruled etc, the evidence in respect of difference; 
for that capacity (litga) is eublated by such éruti (express 
statement) as ‘Other than that there is no seer, other than 
that there is no hearer’! etc., which directly denies difference. 
Nor is there the establishment of difference through the 
gruti text “I'wo birds’? etc., because of conflict with auch 
éruti declarations of oneness as in ‘He who is in this puruys 
and he who is in the sun, he is one’® etc.; (also) because the 
Bruti declaration of duality is intelligible even as a restate 
ment of the duality delusively established. Therefore diffe- 
rence end non-difference are not (both real); hence is estab- 
lished the sublation of the perception of duality by the 
perception of non-duality. 

XXXV. And thence, since the fruit results even from 
the intuition of Brahman, there is not to ba suspected even 
& trace of injunction in the Vedantas. If there were, then 
there would resuit only one inquiry into dharma in sixteen 


3Brh,, IIT, vii, 28 
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chapters. And thus, the separate commencement ‘Then, 
therefore, the desire to know Brahman’ vould not be intelli- 
gible. The different injunctions to be accomplished by 
the body and the senses have been set forth in the Pirva- 
mimamsd ; here, however, the injunction to be accomplished 
by the mind is set forth; hence the separate commencement. 
If thia be said, then, it would be commenced only in the 
form ‘Then, therefors, the inquiry into what remains of 
dharma’; but it is not so commenced. Therefore, only 
because of the difference between dharma and Brahman is 
there difference between the inquiries into the two. Thus, 
therefore, there being not even a suspicion of injunction, 
the harmonious relation of the Vedantas to Brahman is 
extremely auspicious without any exception, 





The Vivaras2 together with many (other) works has 
been compendiously treated ; without the trouble of (study- 
ing) the 72ka,? let men disport themselves (with this) at their 
convenience. 

Though incapable of knowing the heart of the great 
(one), this work has been written with great devotion; may 
Prakaéatman? be pleased (therewith). 

Since no other service is pleasing to the preceptor, 
Vidyatirtha, let this (work) filled with devotion be the service 
(rendered) to the feet of Sri Vidyatirtha. 


1 Je, the Paficspadika, without a atudy of which, the Vivarapa, which isa 
commentary thereon, will be unintelligible. 
’ Author of the Vivarana, 
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